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oh yhp oZv ovS^ drj/vxov AyOpcSwois S Oehs vnrox^^piou' it.irh ro6rau 5^ tov? xP^M-^^ovs 
auTois Kal S(i>povjx4vovs ^puv Koi vapexoyras &4yyaa koI hiapK^ 6 eohs ipo/xla’afiep, ovx 
irepovs Trop’ ^repots ov^4 fiap^dpovs Kal *'EKK 7 }pa^ oh^h votIovs Kal fiopelovs' &A.A* 
ihcrvep ^\io^ Kal creXiivr} ical ovpavhs Kal yrj koX 6 dKacr(ra Koivd vdcriVy opofid^erai 
dWoos hit" 6 .k\( 0 Vy ovTws fvhs \ 6 yov rov ravra Kofffxovvros Kal fiias ‘jrpovoias im- 
rpovevohffris, Kal hvvd/xicov uTrovpywu iirl rrdvras rersryfx^pupy erepat frap* I repots 
sard v6(jlovs yeySvaffi ri/xal Kal Trpoorjyopiar Kal a‘vfi^ 6 \ois KaOn.owjufp. i 

a\v djuLv^poiSi 6 t Se rpapcorepois, ijrl rd 6 eia r^v p 67 )a‘tp SSrjyovpres ovk dKipShvws. 
‘'Epiot yap &7roff'</)aAeWes Traprdnatrip ets SeKriSai/ioptay &\i(r 6 op* ol Be (pevyopr&s 
&(nrep eAo? r^p BeKTiB^ifioplaPf eXadop a^dis Ihavep eh Kprifxvhp eixtreadpr*^ r^p 
ddeSTfira. — Plutarch, de Iwidc et Osiride, section 67. 

[In opposition to those who represented Dionysos, the wine-god, as .meaning 
merely wine, Hephaistos fire, Demeter corn, etc., Plutarch urges] : — 

“ For the god is not a lifeless thing, subject to human handling and control. But 
from the fact that they dispose of, and bestow upon us, these objects, and preserve 
them to us perpetual and constant, we have considered them to be gods. And these 
gods are not different among different peoples, they aro not Barbarian, or Hellenic, not 
southern or northern ; but just as the sun, and the moon, and the heaven, and the 
earth, and the sea are common to all — though they receive different names from 
different races — so too, while there is but one reason that orders, and one providence 
that superintends, this universe, and administrative powers are set over all, different 
honours and appellations have been assigned to these divine beings by the laws of 
different nations. And symbols too are employed, some of an obscure character, by 
initiated persons, and others of a plainer description by others, with the view of 
guiding men’s conceptions of divine things. But this practice is not free from danger^ 
for some persons, deviating from the truth, have slipped into superstition, while 
others, seeking to avoid the marsh of superstition, have fallen into atheism as over a 
precipice.” 
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PREFACE. 


Tn" the present volume I have reprinted, with the 
addition of some new materials, subsequently collected, 
and of the texts on which they are founded, a series of 
papers on the theogony, mythology, and religious ideas 
of the Vedic poets, and other subjects, which originally 
appeared in the Journal of the Eoyal Asiatic Society 
of Great Britain and Ireland for 1864, and the two 
following years: and I have appended a new section, 
on life and manners during the Vedic age. 

I have not thought it necessary to translate all the 
texts to which I have referred in proof of the repre- 
sentations I have made. To have done so would have 
extended the work to an unnecessary length, as nu- 
merous verses are cited for the sake of a single epithet. 
Some of the texts are rendered in full ; but in many, 
perhaps most, cases I have contented myself with giving 
the substance of several passages of similar or identical 
purport. 

Nor have I considered it necessary to supply here any 
summary of the contents of the volume, such as was 
given in the prefaces to the third and fourth volumes, and 
in that to the second edition of the first volume. The 
summary given in the Table of Contents seems sufii- 
ciently ample to afford the reader the means of readily 
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ascertaining what he may expect to find in the body 
of the work. 

I have tried to exhibit, in a metrical form, the sub- 
stance of the ideas regarding Indra and some other 
deities, which are more fully illustrated in the prose 
sections. 

I should also further remark that in this volume I 
have attempted nothing more than to exhibit the most 
prominent features of the gods, — such as display them- 
selves on the surface. It must remain for some more 
profound and critical scholar, after maturer investigation, 
to penetrate more deeply into the nature and essence of 
the Vedic mythology, to estimate and represent it in a 
more philosophical spirit, to investigate the age of the 
different hymns, and to determine how far it may be 
possible to trace in them a development of the mytho- 
logy, from a simpler to a more complex state, or any 
other modification of its character or elements, even 
before it began to show any tendency towards mono- 
theism. 

Meanwhile, and until the subject shall have been 
treated in a manner more befitting its importance, the 
materials which I have brought together, arranged, and 
interpreted, will enable those students of mythology 
who are themselves unable to consult the originals, to 
form, I trust, a not inaccurate, and a tolerably complete, 
conception of the character and attributes of the Indian 
deities in the earliest form in which they are represented 
to us by written records. 
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Page 22 In the page-headings from here to p. 9Qifor The Indian gocb generally ’ 
substitute the headings of the several subsections. 

„ 36, line 4, for stZmah ” read “ sthanah,'^ 

„ 46, ,, 19, for **Varumuta” read ^^Varuna uta^ 

„ 63, „ 10, after foolish ” insert “ vii. 61, 5.’^ 

„ 86, „ 3 from bottom, Indra’’ “ vi. 21, 4.*^ 

„ 93, „ 9 from bottom, for ^'■jaghrusho *’ read jaghnusho'* 

„ 134, „ 6 from bottom, for dare ” read ‘‘ brave.” 

„ 350, „ 21, after “ quoted’’ insert “ above, p. 50, and.” 
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VOLTIMIE EIETH, 


INTEODUCTIOK. 

In tho Fourth Volume of this work I have collected the principal 
passages of the Yedio Hymns which refer to the origin of the uni- 
verse, and to the characters of the gods Hiranyagarhha, Visvakarman, 
Vishnu, Eudra, and the goddess Ambika: and have compared the 
representations there given of these deities with the later stories 
and speculations on the same subjects which are to be found in the 
Erahraanas, and in the mythological poems of a more modern date. 
In the course of these researches, I have also introduced occasional 
notices of some of the other Vedic deities, such as Aditi, Indra, 
Varuna, etc. 

In the present volume I propose to give a further account of the 
cosmogony, mythology, and religious ideas exhibited in tho hymns of 
the Eig-veda,^ and to compare these occasionally with the correspond- 
ing conceptions of the early Greeks. 

1 This subject has been already treated by Professor Roth in his dissertations on 

The Legend of Jemshid’^ and on “The Highest Gods of the Arian Races,” in the 
Journal of the German Oriental Society, iv, 417 if. and vi. 67 ff. ; by the same writer, 
and by Professor Whitney, in the Journal of the American Oriental Society, hi. 291 ff., 
and 331 ff.; by Professor Roth in the Journal of the German Oriental Society, vii. 
607 ff. ; by Professor Max Muller in the Oxford Essays for 1856 (reprinted in Chip^ 
hom a German Workshop, voL ii. pp. 1 ff.), and in his History of Anc. Sansk. Lit. 
pp, 631 ff. j by Professor Wilson in the Prefaces to tho three vols. of his translation 
of the Rig-veda ; by M. Langlois in the notes to his French translation of the Rig-? 

i 
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INTRODUCTION 


(1) Affinities of the Indian and Grecian mythologies^ 

In the Second Yolume of this work I have stated the reasons, 
drawn from history and from comparative philology, which exist for 
concluding that the Drahmanical Indians belong to the same race 
as the Greek, the Latin, the Teutonic, and other nations of Europe. 
If this conclusion be well-founded, it is evident that at the time when 
the several branches of the great Indo-European family separated to 
commence their migrations in the direction of their future homes, they 
must have possessed in common a large stock of religious and mytho- 
logical conceptions. This common mythology would, in the natural 
course of events, and from the action of various causes, undergo a 
gradual modification analogous to that undergone by the common 
language which had originally been spoken by all these tribes during 
the period of their union ; and, in the one case as in the other, this 
modification would assume in the difierent races a varying character, 
corresponding to the diversity of the influences to which they were 
severally subjected. We shall not, therefore, be surprised to find that 
even the oldest existing mythology of the Indians differs widely from 
the oldest known mythology of the Greeks, any more than we are to 
find that the Sanskrit in its earliest surviving forms is a very different 
language from the earliest extant Greek, since the Yedic hymns, the 
most primitive remains of Sanskrit poetry, date from a period when 
the two kindred races had been separated for perhaps above a thousand 
years, and the most ancient monuments of Greek literature are still 
more recent. Yet, notwithstanding this long separation, we might 
reasonably anticipate that some fragments of the primitive Indo- 
European mythology should have remained common to both the eastern 
and the western branches of the family ; while, at the same time, we 
should, of course, expect that such traces of common religious con- 
ceptions would be more distinctly perceptible in the older than in the 
more recent literary productions of the several peoples. And such, in 
point of fact, turns out to be the case. The mythology of the Yeda 

Teda ; by Professor Weber, and by Drs. Kubn and Biihler, etc. etc. The substance 
of some of the following sections is repeated or condensed in a paper which I read 
before Uhe Royal Society of Edinburgh in 1864, See the Transactions of that Society, 
Tol. xxfii. part iii. pp. 647 ff. 
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does exhibit in some points a certain similarity to that of Homer and 
Hesiod, and the mutual resemblance between the religious ideas of those 
ancient works is, upon the whole, greater than that existing between 
the later Indian and the Greek pantheons. I say that, upon the whole, 
the older Indian mythology coincides more nearly with the Greek than 
the later Indian mythology does. But, on the other hand, the later 
Indian system presents some points of resemblance with the Greek which 
the Vedic system does not exhibit. I allude to the fact that we find 
in the Indian epic poems and Puranas a god of the sea, a god of war, 
and a goddess of love, who (the last two, at least,) are unknown to the 
oldest parts of the Veda, and yet correspond in a general way to the 
Poseidon, the Ares, and the Aphrodite of the Greeks. Personifications 
of this sort may, however, be either the product of an early instinct 
which leads men to create divine representatives and superintendents 
of every department of nature, as well as of human life and action ; or 
they may arise in part from a later process of imagination or reflection 
which conducts to the same result, and from a love of systematic com- 
pleteness which impels a people to fill up any blanks in their earlier 
mythology, and to be always adding to and modifying it. Re- 
semblances of this last description, though they are by no means 
accidental, are not necessarily anything more than the results of 
similar processes going on in nations possessing the same general 
tendencies and characteristics. But the older points of coincidence 
between the religious ideas of the Greeks and the Indians, to which 
reference was first made, are of a different character, and are the un-^ 
doubted remains of an original mythology which was common to the 
ancestors of both races. This is shown by the fact that, in the 
cases to which I allude, it is jaot only the functions, but the names, 
of the gods which correspond in both literatures. 

(2) Antiquity and peculiarity of the Vedic mythology. 

But the value of the Vedic mythology to the general scholar does 
not consist merely in the circumstance that a few religious conceptions, 
and the names of two or three deities, are common to it with the 
Greek. It is even more important to observe that the earliest monu- 
ments of Indian poetry, consisting^ ^ they do, almost exclusively of 
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tymus in praise of the national deities, and being the productions of 
•an age far anterior to that of Homer and Hesiod, represent a more 
ancient period of religious development than we discover in the Greek 
poets, and disclose to us, in the earliest stages of formation, a variety of 
myths which a few centuries later had assumed a fixed and recognised 
form.^ It is also to be noticed that; from the copiousness of the ma- 
terials they supply, the hymns of the Big-veda furnish us with far more 
minute illustrations of the natural workings of the human mind, in the 
period of its infancy, upon matters of religion than we can find in any 
other literature whatever. From their higher antiquity, these Indian 
hymns are also fitted to throw light on the meaning of a few points of 
the Greek system which were before obscure. Thus, as we shall see, 
the Indian Dyaus (sky, or heaven) explains the original meaning of 
the Greek Zeus, and the Sanskrit Varuna gives a clue to the proper 
^^ignification of Ouranos. 

As in the first volume of this work, 2nd edition, pp. 2~4,^ I have 
.stated the grounds on which the Vedic hymns are assumed to nave 
been composed at a period considerably more than a thousand years 
before our era, I shall here take their great antiquity for granted, and 
proceed to give some account of their cosmogony and mythology. 


(3) Origin of cosmogonic and mythological speculation^ 

To a simple mind reflecting, in the early ages of the world, on the 
origin of all things, various solutions of the mystery might naturally 
present themselves. Sometimes the production of the existing universe 
would be ascribed to physical, and at other times to spiritual, powers. 
Pn the one band, the various processes of growth and change which are 
constantly visible in all the departments of nature might have suggested 
the notion of the world having gradually arisen out of nothing, or out 
of a pre-existing undeveloped substance. Such an idea of the spontan- 
eous evolution of all things out of a primeval principle, or out of indis- 
crete matter, called Prakriti, became at a later period the foundation of tho 
gSnkhya philosophy. Or, again, perceiving light and form and colour 

* See Professer Ma^ Muller’s cssfiy on CoirpftTfttfve Mythology,” In the Oxford 
]Es«ays for 1856, p. 47, and the reprint in Chips from a German Workihop, p. 75 4 
f ^ also ToL n. pp. 206 aad Yol. Ul, 2nd ed. 217 f* taid 224, 
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and beauty emerge slowly every morning out of a gloom in wbicb all 
objects had before appeared to be confounded, the early speculator 
might conceive that in like manner the brightness and order of the 
world around him had sprung necessarily out an antecedent night in 
which the elements of all things had existed together in indistinguish- 
able chaos. And, in fact, this idea of the universe having arisen out 
of darkness and chaos is the doctrine of one of the later hymns of the 
B.Y. (x. 129). Or, on the other hand, contemplating the results 
effected by human design and energy, and arguing from the less to the 
greater, or rather impelled by an irresistible instinct to create other 
beings after his own likeness,^ but endowed with higher powers, the 
ancient thinker might feel that the well-ordered frame of nature could 
not possibly have sprung into being from any blind necessity, but must 
have been the work of a conscious and intelligent will. In this stage ot 
thought, however, before the mind had risen to the conception of one 
supreme creator and governor of all things, the various departments of 
nature were apportioned between different gods, each of whom was im- 
gined to preside over his own especial domain. But these domains were 
imperfectly defined. One blended with another, and might thus be sub- 
ject, in part, to the rule of more than one deity. Or, according to the 
various relations under which they were regarded, these several pro- 
vinces of the creation might be subdivided among a plurality of 
divinities, or varying forms of the same divinity. These remarks 
might be illustrated by numerous instances drawn from the Vedic 
mythology. In considering the literary, productions of this same 
period, we further find that as yet the difference between mind and 
matter was but imperfectly conceived, and that, although, in some 
cases, the distinction between some particular province of nature and 
the deity who was supposed to preside over it was clearly discerned, 
yet in other instances the two things were confounded, and the same 
visible object was at different times regarded diversely, as being either 
a portion of the inanimate universe, or an animated being, and a cos- 

* Arist. Pol. i. 2, 7. Kal robs 0€obs Sh Sici rovro irdvTts <^o<rl i8a<riX€j5f(r^at> Sti 
K al &vrol Si Uti iced yvy, St Sh rh iipxaiov ifiacrt^eSouTo* i^onrep Sb Kcd to ^iSrf 
davroTs ‘iupofxotovcriv Si dvBpwvoii Svrw Kal robs filovt rSiu Bewv* “ And all men 
represent the ^ods as being ruled by a king, because they themselves, either now, or 
formerly, wi§re so governed. And just as men regard the forms, so also they eonsider 
the lives, of the gods, to be similar to their own«** 
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mical power. Thus, in the Yedic hymns, the sun, the sky, and the 
Oarth, are severally considered, sometimes as natural objects governed 
by particular gods, and sometimes as themselves gods who generate and 
control other beings. 

(4) Variety in the conceptions of the Vedic poets. 

The varieties and discrepancies which are in this way incident to all 
nature- worship, are, in the case of the Vedic mythology, augmented 
by the number of the poets by whom it was moulded, and the length 
of time during which it continued in process of formation. 

The Rig-veda consists of more than a thousand hymns, composed by 
successive generations of poets during a period of many centuries. In 
these songs the authors gave expression not only to the notions of the 
supernatural world which they had inherited from their ancestors, but 
also to their own new conceptions. In that early age the imaginations 
of men were peculiarly open to impressions from without; and in a 
country like India, where the phenomena of nature are often of the 
most striking description, such spectators could not fail to be over- 
powered by their influence. The creative faculties of the poets were 
thus stimulated to the highest pitch. In the starry sky, in the dawn, 
in the morning sun scaling the heavens, in the bright clouds floating 
across the air and assuming all manner of magnificent or fantastic 
shapes, in the waters, in the rain, in the storm, in the thunder and 
lightning, they beheld the presence and agency of difierent divine powers, 
propitious or angry, whose characters corresponded with those of the 
physical operations or appearances in which they were manifested. In 
the hymns composed under the influence of any grand phenomena, the 
authors would naturally ascribe a peculiar or exclusive importance to 
the deities by whose action these appeared to have been produced, and 
would celebrate their greatness with proportionate fervour. Other 
poets might attribute the same natural appearances to the agency of 
other deities, whose greatness they would in like manner extol ; while 
others again would devote themselves in preference to the service of 
some other god whose working they seemed to witness in some other 
department of creation. In this way, while the same traditional 
divinities were acknowledged by all, the power, dignity, and functions 
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of each particular god might be differently estimated by different poets, 
or perhaps by the same poet, according to the external influences by 
which he was awed or inspired on each occasion. And it might even 
happen that some deity who bad formerly remained obscure, would, by 
the genius of a new poet devoted to his worship, be brought out into 
greater prominence. In such circumstances it need not surprise us if 
we find one particular power or deity in one place put above, and in 
another place subordinated to, some other god ; sometimes regarded as 
the creator, and sometimes as the created. This is very prominently 
illustrated in the case of the Vedic divinities, Dyaus and PrithivI, 
Heaven and Earth, to which the second Section shall be devoted, and 
by other instances which will be brought to light in the following 
pages. 



SECTION L 


THE INDIAN GODS GENERALLY, AS REPRESENTED IN THE 

RIG-VEDA. 

Before proceeding to offer some description of tlie powers, functions, 
characters, and mutual relations of the several deities celebrated in 
the Big-veda, I shall give some account of the general conceptions 
entertained by the Vedic poets and some later Indian writers, regard- 
ing their classes, numbers, origin, and duration. 

(1) Ydslca^s clamfication of the gods. 

The following classification of the Yedic gods is adduced by Yaska® 
in his Nirukta (vii. 5), as being that given by the ancient expositors 
who preceded him : Tier ah eva devatdh iti Nairulctdh Agnih prithivi- 
sthdno Vdyur vd Indro vd antarihsha-sthdnah Suryo dyu-sthduah | 
tdsdm mdhdhhdgydd ehailcasydh api hahuni ndmadheyani hhavanti 
api vd Icarma-prithaktvad yathd hotd adhvaryur hrahmd udgdtd ity 
apy ekasya satah | api vd prithag eva syuh [ prithag hi stutayo hhavanti 
tathd ahhidJtdndni | “There are three deities according to the ex- 
pounders of the Veda {Nairuktdh\ viz. Agni, whose place is on the 
earth; Vayu, or Indra, whose place is in the air; and Surya (the 
sun), whose place is in the sky.® These deities receive severally 
many appellations, in consequence of their greatness, or of the diversity 
of their functions, as the names of hotpiy adhvaryUy hrahmany and ud- 

* For some account of Yueka’s work see the second vol. of this work, pp. 162 and 
178, and my article “ On the Interpretation of the Veda** in the Joum. R. A. S. for 
1866, pp. 319 ff. 

« Compare R.V. x. 168, 1. Suryo no Mivas patu Ydto antariJcshdt | Agnir nah 
pdrthivebhydli ( ** May the Sun preserve us from the aky, Vayu from the air, and 
Agni from things on earth.’* 
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gutTh applied to one and the same person, [according to the parti- 
cular sacrificial office which he happens to be fulfilling]. Or these gods 
may all be distinct, for the praises addressed to them, and also their 
appellations, are distinct.’*’ Pursuing the triple classification hero 
indicated, Taska proceeds in the latter part of his work to divide the 
different deities, or forms of the same deities, specified in the fifth 
chapter of the INaighantuka or Vocabulary, which is prefixed to his 
work, into the three orders of terrestrial (Nirukta vii. 14~ix. 43), 
intermediate or aerial (x. 1-xi. 50), and celestial (xii. 1-46). I 
shall not reproduce these lists, which could not in some places be 
thoroughly understood without explanation, as they include several 
deities whose precise character and identification with other divinities 
are disputed, and embrace a number of objects which are not gods at 
all, but are constructively regarded as such from their being addressed 
in the hymns.® 


( 2 ) Their numler. 

The gods are spoken of in various texts of the Eig-veda as being 
thirty-three in number. Thus it is said in E.V. i. 34, 11: ‘^Come 

’ This passage is quoted more at length in the 4th vol. of this work, pp. 133 ff. 

® The following is the manner in which Yuska classifies the hymns. I quote the 
classification as interesting, though unconnected with my present subject : — He divides 
(Nir. vii. 1) the hymns, or portions of hymns, devoted to the praise of the gods into 
three classes, viz. (1) those in which the gods are addressed in the third person as 
absent, as “ Indra rules over heaven and earth” (x. 89, 10), etc. ; (2) those which ad- 
dress them in the second person as present, such as “ 0 Indra, slay thou our enemies ” 
162, 4), etc. ; and (3) those in which the author speaks in the first person, and 
aoout himself. Of these the first two classes are the most numerous. Again some of 
the hymns are merely laudatory, as, ** I declare the valorous deeds of Indra,” R.V. 
i. 32, 1 ; others contain prayers, not praises, as, “ may I see clearly with my eyes, bd 
radiant in my face, and hear distinctly with my ears.” Again, there are imprecations, 
as, ‘‘may I die to-day, if I am a Yatudhuna” (vii. 104, 16), etc. Again, a particular 
state of things is described, as, “there was then neither death nor immortality” 
(x. 129, 2). Again, a lamentation is uttered, as, “ the bright god will fly away and 
never return” (x. 95, 16). Or, praise and blame are expressed, as, “he who eats 
alone, is alone in his guilt” (x. 117, 6), and “ the house of the liberal man is like a 
pond where lotuses grow” (x. 107, 10) ; and in the same way, in the hymn to Dice, 
gambling is reprehended, and agriculture jiRised (x. 34, 13). “ Thus the views with 
which the rishis beheld the hymns were very various.” The original text of most 
of this passage will be found in the 3rd voL of this work, p. 211* 
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hitter, Nasatyas, A4vins, together with the thrice eleven gods,® to 
drink our nectar” (a naaatya trihliir elcudaiair iha devehhir y&tam 
madhupeyam Aivtnd), 

• Again, in i. 45, 2 : Agni, the wise gods lend an ear to their wor- 
shipper. Ood with the ruddy steeds, who lovest praise, bring hither 
those three and thirty ” {Srmh^wdno hi ddiuske devuh Agne vichetasah [ 
tan rohidasva girvanaB trayaBtrimiatam d mha), 

i. 139, 11 (=Taitt. S. i. 4, 10, 1). ‘‘Ye gods, who are eleven in the 
sky,^ who are eleven on earth, and who in your glory are eleven 
dwellers in the (atmospheric) waters, do ye welcome this our offering ” 
{ye devaso divi ehddaia, stha pfithivydm adhi ekudaia stha | apsuksMto 
mahind ekddaka stha te devaso yajnam imam jushadhvam). 

iii. 6. 9. “ Agni bring hither according to thy wont and gladden the 
three and thirty gods with their wives” {patnivatas trimkatam trvhk 
cha devdn anushvadham dvaha mddayasva), 

viii. 28, 1. “May the three over thirty gods who have visited our 
sacrificial grass, recognize ns, and give us double ” ” {ye trimkati trayas 
paro devaso larhir asadan j vidann aha dvitd hanan). 

viii. 30, 2. “Te who are the three and thirty gods worshipped by 
Manu (or man), when thus praised, may ye become the destroyers of 
our foes ” {iti stutaso asatha rikadaso ye stha trayas cha trimkach cha | 
manor devdh yagmydsah). 

viii. 35, 3. “ A4vins, associated with all the thrice eleven gods, with 
the Waters, the Maruts, the Bhrigus, and united with the Dawn and 
the Sun, drink the soma ” {vikvair devais trihhir ekddakair ilia adhhir 
marudhhir Bhriguhhih sachdhhuvd | Bajoshasd Ushasd Suryena cha 
Bomam pihata Akvind), 

® That is, as Sayana explains, those included in the three classes, consisting each 
of eleven gods, specified in the verse (i. 139, 11), “ Ye eleven gods who exist in the 
sky,*’ etc. 

, On this Sayana remarks, “ Although, according to the text, ‘ There are only 
three gods,* (Nirukta, vii. 6), the deities who represent the earth, etc., are but three, 
still through their greatness, i.e, their respective varied manifestations, they amount 
to thirty-three, according to the saying, ‘other manifestations of Him exist in 
different places.'** Compare S*p. Br. xi. 6, 3, 4ff. The Atharva-voda (x. 9, 12) 
diVdes the gods into dwellers in the sky, air, and earth {ye devah divishado antariksha^ 
soo^' cha ye ye cha ime hhumynm adhtp And the same Teda i. 30, 3, speaks of the 
^godsWho dwell in the sky, on earth, in the air, in plants, animals, and wateis (y# 
devdi^^wi elha ye ffiihvoydm ye antarikehe oehadhhku paJuehu apau antaJj,), 

E^h says that dvUd does not mean doubk, but aeeuredly^ especially. 
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ix. 92, 4. ** 0 pure Soma, all these gods, thrice eleven in number, 
are in thy secret,^’ etc. {tava te, Soma pavamdna ninye visve devds tray ah 
ehddaia). 

This number of thirty-three gods is in the S'atapatha Brahmana 
(iv. 5, 7, 2) explained as made np of 8 Yasns, 11 Eudras, and 12 
Adityas, together with Dyaus and Pyithivl (Heaven and Earth), while 
Prajapati makes a thirty-fourth {ashfau Vasavah ekddaia Rudrah dvd* 
daia Aditydh ime eva dydvd-prithivi trayastrmkyau | trayastrimiad vai 
devdh I Frajdpaiih chatustrimhh). Or, according to another passage 
(xi. 6, 3, 6), the thirty- three are made up in the same manner with 
the exception of Indra and Prajapati, who are substituted for Heaven 
and Earth {te ekatrimiad Indrak chaiva Prajdpatih cha trayastrimkau)^ 

This enumeration could scarcely have been the one contemplated in 
the hymns, as we have seen that one of the texts above quoted (E. V. i. 
139, 11) assigns eleven deities, who must probably have been all of the 
same class, to each of the three spheres, sky, air, and earth. It is 

This number of thirty-three gods is referred to in a hymn to the sun in the 
Mahabharata iii. 171, as joining in the worship of that deity : Trayas trimiach cha 
vai devah. Sec also v. 14019 and 15465 of the same third book; book iv, 1769, 
and book xiii. 7102. According to the Ramayana, Aranyakanda 14, 14 f. (Bom- 
bay ed.) Aditi was the mother of thirty-three gods, Adityas, Vasus, and Rudras, and 
of the two Alvins {Adityam jajnire devds trayastrimsad arindama | Aditydh Vasavo 
Rudrdh Ahinau cha parantapa). In Gorresio’s edit, the verse occurs in 20, 15. 
See also the S'p. Br. xii, 8, 3, 29. The Taittirlya Sanhita, ii. 3, 5, 1, says that Praja- 
pati had thirty-three daughters, whom he gave in marriage to Soma. The A.V. xi. 
8, 52, says that Prajapati made thirty-three worlds out of the odana oblation. See 
also R.V. viii. 39, 9, Vulakhilya, 9, 2. The Aitareya Brahmana, ii. 18, says : trayas- 
trimsad vai devdh somapds trayastrinisad asoniapdh | aeh\au Vasavah ekddasa Rudrdh 
dvddasa Aditydh Prajdpatis cha Vashatkdras cha etc devdh somapdh | tkddasa prayd- 
jdhekddasa auuydjdh ekddasa upaydjdh ete asomapdh paiu-bhdjandh | somcna somapdn 
prTndtipasund asomapdn | Thirty- three gods are drinkers of Soma, and thirty-three are 
not. The eight Vasus, the eleven Rudras, the twelve Adityas, Prajapati and Vashat- 
kara are the soma-drinkers. The eleven Pray aj as, the eleven Anuyajas, and the 
eleven Upayajas are those who do not drink it, but receive animal sacrifices. He 
(the sacrificer) satiates the soma-drinkers with soma, and those who do not drink it 
with animal-sacrifices.’* For an explanation of the terms praydja^ anuydjay and upa- 
ydja see Professor Haug’s translation of the Ait. Br. ii. 110, notes. 

Compare Taitt. Br. ii. 7, 2, 4. In the sequel of the above passage (S'atap. Br. 
xi. 6, 3, 6) Dyaus, PcithivI, and Aditya are said to be included among the Vasus. 
So that it is clear there is no consistency in these accounts. 

On this division of the universe into tllbee domains, see the remarks of Professor 
Roth in his dissertation on “The Highest Gods of the Arian Races.” Jour. Germ. 
Or. Society, 1852, p. 68. 
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©Iso clear that this number of thirty-three gods could not have em- 
braced the whole of the Vedic deities, as in some of the preceding texts 
Agni, the Aivins, and the Maruts are separately specified, as if distinct 
from the thirty-three. Further, Indra could not have been, in the 
opinion of the author of the Brahmana, at least as expressed in this 
passage, xi. 6, 3, 5, one of the twelve Adityas (as he was regarded at 
a later period), since he is separately specified as making up the 
number of thirty-three gods. 

In the K.Y. iii. 9, 9 (= R.V. x, 52, 6 and Yaj. S. 33, 7) the gods 
are mentioned as being much more numerous : Three hundred, three 
thousand, thirty and nine gods have worshipped Agni,” etc. {trini 
iatd trl sahaardni Agniih trimsach cha devah nava cha aaaparyan). 

In another passage (i. 27, 13) the gods are spoken of as divided into 
great and small, young and old : ‘‘ Eeverence to the great, reverence 
to the small: reverence to the young, reverence to the old. Let us 
worship the gods if we are able; may I not, o gods, neglect the praise 
of the greatest” (namo mahadhhyo namo arhhahehhyo namo yuvdbhyo 
namah dkinelihyah | yajdma devdn yadi iaknavdma m jydyasafy kamsam 
u arikshi devah |). 

I am not aware, however, that this latter classification of the gods 
is alluded to in any other of the hymns. In fact this distinction 
among the deities is denied in another passage, viii. 30, 1 : na hi vo 
aati arlhalco devdao na kumdrakah | vikve aatomahdntah it | (“None of 
you, 0 gods, is small or young: you are all great ”). 

(3) Their origin and immortality. 

In the Eig-veda the gods are spoken of as immortal (as in i. 24, 1 ; 
i, 72, 2, 10; i. 189, 3; iii. 4, 11 ; iii. 21, 1; iv. 42, 1; vii. 11, 1 ; vii. 17,4; 
X. 13, 1 ; X. 65, 15 ; x. 69, 9 ; x. 72, 5 ; but they are not regarded in 

The commentator remarks here that the number of the gods is declared in the 
Bfihad Aranyaka Upanishad. See pp. 642 ff. of the text of this Upanishad, printed 
in the Bibl. Ind. ; and pp. 206 ff. of the English translation in the same series. The 
same passage occurs in nearly the same words in the S'atapatha Brahmana, xi. 6, 3, 
4 ff. On the numbers of the gods, see a note of Professor Haug in his Aitareyu Brah- 
mana, ii. 212, note, and the remarks by Dr. Kuhn in his notice of this paper in his 
Zeitschrift, p. 223. 

In the Atharva-veda i. 31, 1, four immortals are spoken of as the guardians of 
the four quarters of the sky {dddndm dkdpdUhhyai chaturbhyo amxitehhyo,^. 
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general as tinl)egmning or self-existent beings.” There are, as we shall 
see in the next section, many passages in which they are described as 
being the offspring of Heaven and Earth. In i. 113, 19, Tishas, the 
Hawn, is characterized as the mother of the gods {devdnam mdtd) ; in 
ii. 26, 3, Brahmanaspati is called their father {devdndm jpitaram) ; in 
ix. 87, 2, Soma is said to be the father and skilful generator of the 
gods {pitd devdnam janitd sudahahah; see also ix. 42, 4; ix. 86, 10; 
and ix. 109, 4) ; in ix. 96, 5, the same deity is described as the genera- 
tor of Heaven, Earth, Agni, Surya, Indra, and Yishnu (Janitd divo 
janitd prithivydh ( janitd Agner janitd Suryaaya janitd Indrasya jani^- 
iota Vishnoh) ; in x. 72, 5, the gods are declared to have been bom 
after Aditi {tdm devuh anv ajdyanta) ; in x. 97, 1, certain plants appear 
to be described as produced three ages (yugas) before the gods {yah 
oshadhih purvdh jdtdh devehhyaa triyugam purd)\ whilst in x. 129, 6^ 
the gods are said to have been bom subsequently to the creation of the 
universe, so that in consequence no one can declare its origin {arvdg 
devda tasya visarjanena atha ho veda yatah d lalhuva)}^ Varuna, Mitra, 
Aryaman, Bhaga, Daksha, and Am^a are designated, in R.V. ii. 27, 1, 
and some of them elsewhere, as Adityas, or sons of Aditi. The birth of 
Indra is mentioned in various texts, and his father and mother alluded 
to, though not generally named (iv. 17, 4, 12; iv. 18, 5, 12; viii. 45, 
4; viii. 66, 1 ; x. 134, Iff.), In vi. 59, I, Indra and Agni are ad- 

This is not, however, admitted by Professor Max Muller, who says (Chips from 
a German Workshop, i. 38) “pnssages in which the birth of certain gods is men- 
tioned have a physical meaning : they refer to the birth of the day, the rising of the 
sun, the return of the year.’* 

18 In the Atharva-veda xi. 7, 23, all the gods arc said to havo been bom from 
XTchchhishta or the remains of the oblation {UcJichhishfaJ jajnire aarve divi devdh 
divisritdh) ; and in verse 27 the same assertion is repeated regarding them in con- 
junction with the fathers, men, Gandharvas, and Apsarases {devdh pitaro mmashydh 
Oandharvdpaarasaa cha ye | uchchiahtdj jajnire aarve divi devuh divihitdjj). Compare 
Taitt. Br. iii. 12, 3, 2, 3. In the S'atapatha Bruhmona xiv. 2, 2, 2, it is said : Ay am 
vai aamudro yo Jam pavate | etasmdd vai aamudrdt aarve devdh aarvdni hhuidni 
aamuddravanti J This which is purified is the ocean {aamudra)^ From this ocean 
all the gods, all creatures issue forth ** {aamuddravanti). The gods are said to have 
been bom in pairs according to a passage of the TaittirTya SaiPhita (vi. 5, 6), referred 
to by Sayana on R.V. viii. 72, 8. 

19 In R.V. X. 101, 12, a goddess called Niahfigri is mentioned, apparently as the 

mother of Indra ; Niahtigrydlf, putram d ehdvaya uiaye Indram ) draw hither Indra 
the son of NishtigrT to aid us,** etc. Sayana on this passage identifies her with Adit4 
viz. : ** She who swallows up her rival wife ue* Diti.** Indra is in fisot 
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dressed in these words ; Satdso vdm pitaro devaiatravah Indrdgnl jlvatho 
ymam | Your fathers, who had the gods for foes, have been slain, o 
Indra and Agni ; but you survive.’' But in the next verse both gods 
are said to have had one generator and to be twin-brothers {%amdno vdfk 
janitd hhrata/rd yuvdfh yamdv ihehamatard). The A.V. i. 30, 2, speaks 
of some of the gods as being fathers and others as being sons {ye vo 
devah pita/ro ye cha putrdh sachetaao me irimita idam uUam)* See also 
E.V. X. 68, 2, which wiU be quoted in the Section on Aditi, 

In iv. 54, 2 (=Vaj. S. 33, 54) it is said that Savitri bestows im- 
mortality, an excellent lot, on the gods {devehhyo hi prathamam yajnu 
yehhyo amritatvarh suvasi hhdgam uttamam')?^ Agni is also said, vi. 7, 
4, by his power or skill, to confer immortality on the gods, who wor- 
ship him when he is bom like an infant and shines forth from out of 
his parents {tmm mkve amrita jdyamdnam kikufh na devah ahhi sam 
navante ] tava hratuhhir amritatvam dyan vaikvdnwra yat pitror adldeh). 
In ix. 106, 8 the gods are said to drink Soma to obtain immortality 
{tvd'ffi devdso amfitdya ham papuh | compare ix. 109, 2, 3).*^ In x. 
53, 10 some means are alluded to (it is not clear what) by which the 
gods attmhed immortality {yena devdso amritatvam dnakuh). In x. 
167, 1 Indra is said to have conquered heaven by austere fervour 
{tvam tapah pa/ritapya ajayah svah) ; and in x. 159, 4 he is said to have 
become glorious and exalted bj the offerings of some oblation {yenendro 
havishd hritvi dbhavad dyumnl uttamah)^ 

In the A.Y. iv. 23, 6 Agni is said to have been the author of the 
immortality of the gods {yena devah amritam anvavindan) ; in the same 

addressed as an Aditya along -with Varuna in vii. 85, 4. He is not, however, as we 
have seen above, considered as such in the S'p. Br. xi. 6, 3, 5, where he is mentioned 
as distinct from the twelve Adityas. 

20 Sayana interprets this by saying that he gives them soma and other means of 
attaining immortality {amritatvam tat-sadhanam uttamam uthrishtatamam hhdgam 
somddulahsharmm mvasi anujdndai). The same deity is said i. 110, 3, to have con- 
ferred immortality on the Ribhus {tat Savita vo amritatvam dsmat), 

2^ See S'atapatba Brahmana ix. 6, 1, 1-8, where it is said that immortality de- 
parted from the gods [devehhyo ha vai amritatvam apachaTcrdma)^ when they set 
ihemselves to recover it by religious observances. They poured out soma into Agni 
and thus infused immortality into him, and by so doing acquired it themselves, as he 
is the soul of all the gods. Soma is the principle of immortality {abhishutya agndv 
Jttjuhuvuh I tad agndv amfitam adadhuh | sarvesKdm u ha esha demndm dtmd yad 
agnih | tad yad agndv amfitam adadhus tad atmann amfitam adadhata | tato devafy 
gmfitdl} ahhavan | tad yat tad amfitam Soma^ sah). 
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Yeda, xi. 6, 19, the gods are said to have overcome death by continence 
and austere fervour {Irahmacharyena tapasd devah m^ityum apdyhnata) j 
and, ibid. xiii. 1, 7, to have acquired immortality through Eohita 
(yena devah amptam anvavindan). Compare the same Yeda hi. 22, 3 ; 
iv. 11, 6; iv. 14, 1; Sktap. Br. i. 7, 3, 1 ; Ait. Br. vi. 20; Taitt. 
Sanh. i. 7, 1, 3, and vi. 5, 3, 1 ; and the Mahabharata xiv. 1444 : 
Tathaiva tapasd devah mahdmdydh divarn gatdh j . 

I have elsewhere quoted a number of passages from the Shtapatha 
Brahmana, in which it is related how the gods became immortal ; and 
how, though of the same parentage, and originally on a footing of 
equality, with the Asuras, they became superior to them.*^ (See the 
4th vol, of this work, pp. 47-53 ; and the Journal of the Eoyal Asiatic 
Society, vol. xx. pp.41-45.) 

According to the Taittiriya Brahmana the gods obtained their divine 
rank by austerity {tapasd devah devatdm agre dyan | hi. 12, 3, 1). 

In other places some of the gods, as Indra (hi. 46, 1 ; v. 42, 6), are 
spoken of as undecaying ; and in vi. 24, 7 it is said of that god that 
neither autumns nor months wear him out, nor do days cause him to 
decay {na yam jar anti karado na mdsdh na dydvah Indram a/vaharka^ 
yanti). Whether or not the Yedio poets had any conception of an 

In S'atapatha Brahmana ii. 4, 2, 1, it is said that all creatures came to Praja- 
pati, and asked that they might live. To the gods he said, “ Sacrifice is your food, your 
immortality is your support, the sun is your light, etc. {yajno vo *nnam amritatvam 
mh urg vah suryo vojyotih \ To the passages of the S'. P. Br. regarding the manner 
in which the gods acquired immortality, above referred to, I may add one as yet 
unpublished from the India OflQce MS. of the Taittiriya Sanhita vii. 4, 2, 1 : Yathd 
vai manmhydh evam devah agre dsan | te ' kdmayantdvarttim papmdnam mfityum 
apahatya daivim samsadaiii gachhema iti | te etam chaturvimsatirdtram apasyanw tarn 
dhara^ tena ayajanta iato vai te 'varttim papmdnam mfityum apahatya daivim 
samadam agachchan | The gods were formerly just like men. They desired to 
overcome want, misery, death, and to go to the divine assembly. They saw, toolq 
and sacrificed with, this Chaturvimifatiratra, and in consequence overcame want, 
misery, and death, and reached the divine assembly.** In the Taitt. Sank. v. p. iZa 
(of India Office MS.) we are told that “ the gods. and Asuras contended together ; and 
that the former were less numerous than the latter, when theyiofikjflme^brk^ which 
they^aw, and placing them jin the proper position to receive the sacrificial fire, with 
the formula ‘ Thou art a multiplier,* they became numerous ** {Devdsurdh eamyattdh 
dsan I kamydihso devcfh dsan hhuydmso 'surah j te devah etdh ishtakdh apasyan | tdh 
upddadhanta “ hhuyaskrid asi ** ity eva hhuydmso 'bhavan)* In the Mahabharata> 
Santip. 1134, it is said that in the battle which they had with each other 
Asuras were the elder brothers and the gods the younger** {idam tu sruyate pdriha 
yuddhe ^dsure purd I asurdh hhrataro jyeshthdh devdi chdpi yavlyasah). 
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absolute future eternity of the gods, does not appear. But, as we have 
seen, the authors of the Brahmanas did not regard them as naturally 
«md essentially immortal ; and it is at all events evident that in later 
times their immortality was regarded as only relative, as according 
to the Puranic representation the gods are only a portion of the exist- 
ing system of the universe, and are therefore subject, as regards their 
corporeal part, to the same law of dissolution as other beings. See the 
1st voL of this work, 2nd ed. p. 49, and Professor Wilson’s Sankhya 
Karika, p. 14. Thus, in a verse quoted in the commentary of that 
work (p. 3 of the Sanskrit), it is said : “ Many thousands of Indras 
and of other gods have, through time, passed away in every mundane 
age ; for time is hard to overcome ” {hahunindra^sahasrani devdndm 
cha yuge yuge | hdlena samatltani halo hi dmaiihramah)* And in the 
Sankhya Aphorisms, hi. 53, it is said* that the suffering arising from 
decay and death is common to all’’ (^samdnam jara-maranddi-jam duh-* 
hham) ; which the commentator interprets to mean that such suffering 
is ‘‘the common lot of all beings, both those who go upwards and 
those who go downwards, from Brahma to things without motion” 
{Urddhvddho-gatdnam Brahmddi-sthdvardntdndm sa/rveshdm eva jard^ 
maranddi-jam dukhham sddhdramm),^ The souls which have animated 
the gods, however, like those which animate all other corporeal beings, 
being eternal and imperishable, must of course survive all such disso- 
lutions, to be either bom again in other foims, or become absorbed in 
the supreme Brahma. See Wilson’s Yishnu Pur. p. 632, note 7 ; and 
the 8rd vol. of this work, 2nd ed. p. 99, where it is shewn, on the 
authority of the Brahma Sutras or of Shnkara their commentator, that 
the gods both desire and are capable of final emancipation. 

(4) Dijferent generations of gods and their mutual relations. 

Two of the passages above quoted (inp. 14), R.Y. vi. 59, 1, and A.Y. i. 
30, 2, imply that the existing gods were successors of others who had 
previously existed. The former verse is perhaps illustrated (as Prof. 
Aufrecht has suggested to me) by R.Y. iv. 18, 12; Kas te mdta/ram 
^^idhavdm achahrat iayum has tvdm ajighdmsat charantam | has te devo 
adhi mdfdike dsld yat jprdhshindh jpitaram pddagfihya j “Who (q 

*• Compare Ritter’s History of Philosophy, Engl, transl. vol, 3, p, 538. 
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India) made ihj mother a widow ? Who sought to kill thee lying or 
moving ? What god was present in the fray, when thou didst slay thy 
father, seizing him by the foot? In vii. 21, 7, mention is made of 
earlier gods: ^‘Even the former gods’*® admitted their powers to be 
inferior to thy divine prowess’^ (devai chit te asuryaya <purve anu hshat- 
tray a mamire sahdmi). Earlier gods are also mentioned in x. 109, 4, 
though in conjunction with (unless we are to understand them as 
identified with) the seven rishis : ‘‘ In regard to her the former gods 
said, the seven rishis who sat down to practise austerity,^’ etc. (devah 
etasydm avadanta purve aaptarishayas tapase ye nisheduh). An earlier 
age of the gods is mentioned in x. 72, 2 f. : “In the former age of the 
gods, the existent sprang from the non-existent. In the first age of the 
gods the existent sprang from the non-existent ” (devamm purvye yuge 
asatah sad ajdyata | 3. Bevandih yuge prathame asatah sad ajdyata). 
And in E.Y. i. 164, 50 we have the following verse, which is repeated 
in X. 90, 1 6 (the Purusha Sukta) : yajnena yajnam ayajanta devds tdni 
dharmdni prathamdni dSan | te ha ndkam mahimdnah sachanta yatra 
purve sddhydh santi devdh | “ With sacrifice the gods worshipped the 
sacrifice: these were the earliest rites. These great powers sought 
after the sky, where are the early Sadhyas, gods.^^ 

2* In explanation of this legend Siiyana refers to the Taittirlya Sanhita vi. 1, 3, 6, 
The following is the passage referred to, which I quote to show how little light it 
throws on the text of the R.V. : Tajno daJcshindm abhyadhayat | tarn samabhavat | 
tad Indro ^chayat | so 'manyata ^*yo vai ito janishyate sa idam bhavishyati^* iti | iidTn 
prdviiat | tasya Indra evdjdyata | so ^manyata ^^yo vai mad ito ^ par o janishyate sa 
idambhavishyati** iti | tasya anumrisya yonim dchhinat | sd sutavasd'bhavat | tat 
sutava^dyai janma | tdm haste nyavesh^ayata | tarn mriyeshu nyadadhdt j sd kfishna- 
vishdnd ^bhavat | Indrasya yonir asi md md himsJr^* iti | “Yajna (sacrifice) 
desired Dakshina (largess). He consorted with her. Indra was apprehensive of 
this. He reflected : * whoever is born of her will be this/ He entered into her. 
Indra himself was born of her. He reflected : ‘ whoever is bom of her besides me 
will be this.' Having considered, he cut open her womb. She produced a cow," 
etc. No mention is here made of his killing his father, 

*5 Sayana in loco says this means Asuras. 

I quote here part of a note from my article On the Interpretation of the Veda, 
Jour. R.A.S. for 1866, p. 396 ; Yaska tells,us (Nirukta xii. 41) that the Nairuktas under- 
stood the Sadhyas to be “the gods whose locality is the sky," dyusthdno devayanaj^ 
whilst, according to a legend {dkhydim) the term denoted a former age of the gods." 
Professor Wilson translates the word Sadhyab in R.V. i. 164, 60 by “ who are to be pro- 
pitiated," a sense not assigned by Sayana, who proposes, first, that of sddhand yajnddi^ 
sddhana-vantah karmadevdj^ “performers, performers of sacrifices, etc., work-gods." 
These words are rendered by Prof. Wilson in his note on k 164, 60, “ divinities presiding 

2 
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The gods do not seem to have lived always on a friendly footing with 
each other. It appears to me that the two following verses, E.Y. iv. 30, 
-3, 5, though otherwise rendered by Professor Wilson (after Sayana) are to 
he understood of Indra fighting against the gods, and not with the gods 
against the Asuras : 3. Visve chana id and tv a devdsah Indra yuyudlmh \ 
yad aha nahtam dtirah | 5. Yatra devdn righdyato visvdn ayudhyah ekah 
it I tvam Indra vanun ahan | 3. “Even all the gods assailed thee 
Indra, when thou didst prolong (?) day and night. 5. When thou 
didst fight alone against all the furious gods, thou didst slay the 
destructive.’^ This interpretation is favoured by the tenor of verses 
4, 6, 8-1 1 of the same hymn.*’ 

(5) Their powers and prerogatives. 

The gods can do whatever they will ; no mortal, however hostile his 
disposition, can thwart their designs (R.V. viii. 28, 4. Yathd vasanti 
deeds tad id asat tad eshdfti nahir d minat | ardvd chana marttyah). The 
same is said of the Maruts viii. 20, 17 ; and of Indra viii. 50, 4; viii. 
55, 4. It is similarly declared in iii. 56, 1, that no one, however skilful 

over or giving effect to religious acts.’* This does not, however, appear to he the 
real sense, as Mahldhara on Yaj. S. 31, 17, tells us that “ there arc two kinds of gods,” 
karmadevah, “work-gods,” and ajanadevTih^ “gods by birth,” the first being those 
who had attained to the condition of deities by their eminent works, and the second 
those who were produced at the beginning of the creation. The second class is 
superior to the first, and, according to the Brihadaranyaka, a hundred enjoyments of 
the latter (the work-gods), “ are only equal to one single enjoyment of the former.*' 
See all this and more declared in the Brihadaranyaka Upanishad, pp. 817 ff. (p. 230 f. 
of translation), and S'atapatha Brahraana, p. 1087. A second sense proposed for 
sadhydh by Sayana on E.V. i. 164, 50, is that of the “deities presiding over metres,*' 
chhando 'hhimdninah^ who were Adityas and Angirases, and, according to a Brah- 
mana, hy worshipping Agni were exalted to heaven. Prof. Wilson remarks in his 
note : “ It would seem that in Sayana’s day the pui’port of the designation Sddhya 
had become uncertain.” Mahidhara on Vaj. S. 31, 16, renders the term vird^- 
upddhi-addhaJcdh, “producers of the condition of Viruj.” 

27 I should observe that the Brahmanas constantly speak of the gods and Asuras 
as being both the offspring of Prajupati ; as contending together (S'atap. Br. v. 1, 
1, 1 ; vi. 6, 2, 11; vi. 6, 3, 2); and even as being originally equal or alike (4lh vol. 
of this work, p. 62). And to prove that even malignant spirits may be called 
“gods,” Prof. Both, s.v, deva, quotes from the Taitt. Sanh. iii. 6,4 4, 1, a verse 
to the effect : “ May Agni preserve me from the gods {devdJ^y destroyers of sacrificers, 
stealers of sacrifices, who inhabit the earth ; ** and a second text from the A.V. iii. 
16, 6 : “ Agni, do thou through the oblation repel the gods who are destroyers of 
happiness” sdtaghmh). 
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and wise, can impede the first and firm decrees of the gods {na td, 
minanti mayino na dhirah vratd devdndm prathamd dhruvuni). They 
have dominion over all creatures (x. 65, 15. Devdn Vasishtho amritdn 
mvande ye viivd hhuvand ahJii pratadhuh). They are supplicated in 
viii. 30, 3, not to lead the worshippers far away from the paths of 
their ancestor Manu {md nah pathah pitrydd mdnamd adhi durarTi 
naislifa pardvataK). In one passage (R.V. x. 33, 8 f.) a grateful priest 
exclaims that if he were lord of the immortals and of mortals, his 
royal patron’s life should be prolonged; but, he adds, no one, even 
though he attain the age of a hundred years, can live beyond the time 
the gods appoint ; such has been the perpetual course of things (8. Yad 
ikiya amritdndm uta vd martydndm [ jived id maghavd mama | 9. Na 
devdndm ati vratam iatdtmd chana jivati | tathd yiijd vi vavrite). In 
another place, x. 117, 1, an encomiast of liberality expresses his as- 
surance that the gods had not ordained him (or others) to die of 
hunger, as even the full-fed are overtaken by various forms of death 
{Na vai u devdh hshudham id vadhafh dadur uta dSitam upa gachhanti 
mrityavaK). Another poet cries (x. 64, 2) that there is no other 
helper than the gods, on whom the fulfilment of all his wishes depends 
{na marditd vidyate anyah ehhyo deveshu me adhi kdmdh ayamata). 
They live in enjoyment in the region where Yishnu took his three 
strides (viii. 29, 7. Trlni ehah urugdyovi chahrame yatra devuso madanti ( 
comp. i. 154, 4). In iii. 54, 5, the rishi asks ‘‘who knows, who now 
can declare, what road leads to the gods ? Their lower abodes are 
indeed perceived, but there are higher and mysterious manifestations, 
or regions, beyond ijko addha veda hah iha pra vochad devdn achha pathyd 
hd sameti [ dadrisre eshdm avamd saddmsi pareshu yd guhyeshu vrateshu 
On the other hand the drinker of Soma attains to the privilege of 
immortality and of knowing the gods (viii. 48, 3. Apdma somam amri- 
tdh ahhuma aganma jyoiir aviddma devdn | Comp. x. 31, 3. navedaso 
amritdndm abhdma |). 

The construction and sense of the last four words is obscure. They occur again 
in a different connection in x. IIA, 2 (where however yaji is feminine: tdsam ni 
chikyuh kavayo niddnam pareshu yah guhyeshu vrateshu | “The wise perceive the 
nature of these, who [exist] in high and mysterious forms, [or realms].” The sense 
of enclosure or realm is assigned to the word vrata by Muller, Trans, of R.V. i. 225, 
who renders this last line thus : The poets discovered their (the Niryitis’) origin, who 
are in the far hidden chambers." 
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The gods reward their pious worshippers and punish those who 
neglect their service: viii. 2, 18. Ichhanti devah mmantam na svap- 
ndya ^prihayanti | ‘‘ The gods desire a man who pours out libations : 
they do not love sleep.” 

viii. 81, 15. Mahshu devavato raihah kuro pritsu Jcdsu cTiit | devd^ 
ndm yah id mano yajamdnah iyakshati alhid ayajvano Ihuvat | Na 
yajamdna risky asi na sunvdna na devayo | *‘15. Impetuous is the 
chariot of the godly man, and he is a hero in every battle. The 
sacrificer who seeks to please the gods overcomes the man who does 
not sacrifice. 16. Thou dost not perish, o sacrificer, nor thou who 
oflferest libations, nor thou, o godly man.” 

vii. 39, 2. Na devdsah kavatna/ve | “ The gods are not for {i.e. they 
are not the portion of) the illiberal (or sluggish).” Have the words na 
rite irdntasya sakhydya devah, in iv. 33, 11, a similar meaning : “The 
gods are not friendly to him who is tired of the sacred rite ” ? See a 
collection of texts to the same effect as regards the individual deities 
in my article “ On the relations of the priests to the other classes of 
society in the Vedic age,” Joum. R. A. S. for 1866, pp. 286 ff. ; and 
a selection from them in the Ist vol. of this work, 2nd ed. pp. 259 ff. 

According to the S'atapatha Brahmana, i. 1, 1, 7, “the gods know the 
intentions of a man. They are aware that he contemplates the per- 
formance of this rite, and will make his offering in the morning ; and 
consequently they all come to his house and abide there” {Mano ha vai 
devah manushyasya djdnanti | te enam etad vratam upayantafh viduh 
prdtar no yahshyate iti | te asya viive devah grihdn dgachkanti te asya 
grihesku upavasanti), 

I have here endeavoured to collect such characteristics and attributes 
as are in the Yeda ascribed to the gods collectively. In the sections 
treating of the several deities, the qualities and functions attributed to 
each will be brought forward in detail. 
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DYAUS29 AND PRITHIVI. 

I begin with Dyaus and Prithiv! (Heaven and Earth), who seem to 
have been very ancient Aryan divinities, and are in many passages of 
the Eig-veda described as the parents of the other gods. 

In addition to numerous detached verses in which these deities are 
introduced among other objects of adoration, are invited to attend 
religious rites, and supplicated for different blessings, there are several 
hymns (i. 159,* i. 160; i. 185; iv. 56; vi. 70; and vii. 53), which 
are specially devoted to their honour. As a specimen of the way in 
which they are addressed, I subjoin a translation (very imperfect, I 
fear,) of some parts of the 159th and 160th hymns of the first book : 

i. 159, 1. Pra dyava yajnaih prithivi ritavridha mahi stushe vida^ 
theshu prachetasd | develhir ye devaputre sudamsasCL itihd dhiya vdrydni 
prdbhushatah | 2. TTta manye pitur adruho mano mdtur mahi svatavaa 
tad havimalhih \ suretasd pitard hhuma chakratur uru prajdydk amritam 
vanmahhih | ‘‘1. At the festivals [I worship] with offerings, and cele- 
brate the praises of. Heaven and Earth, the promoters of righteousness, 
the great, the wise, the energetic, who, having gods for their offspring, 
thus lavish, with the gods, the choicest blessings, in consequence of 
our hymn. 2. With my invocations I adore the thought of the bene- 
ficent Eather, and that mighty inherent power of the Mother. The 
prolific Parents have made all creatures, and through theix favours 
(have conferred) wide immortality on their offspring.^’ 

The crude form of this word is Dyu. I employ the nominative Byam^ from its 
closer resemblance to the Greek ZctJy. The genitive is Bivas, 

30 See also A.V. iv. 26. Pyithivi alone is celebrated in B.V. 5, 84, 1 ff. Hymn L 
185, is translated and commented on by M. Ad. Eegnier in his E'tude sur I’idiome des 
Vedas. 
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L 160, 2. Urmyachasa mahinl asakhatd pita mdtd cha IJiuvandni 
rahshatah | . • • • 3. Ayam devdndm apasdm apastamo yo jajdna rodasi 
viiva-iambhuvd | vi yo mame rajasi suhratuyayd ajarehhih sicamhhanebhih 
samdn'jriche | 4. Te no gfindne mahinl mahi iravah hshattram dydvd- 
prithim dhdmtho mahat | yendlhi kriahtu tatandma vUvahd pandyyam 
ojo asme sam invatam \ ^*2, Widely expanded, vast, unwearied, the 

Pather and the Mother preserve all creatures 4. He was the 

most skilful of the skilful gods who produced these two worlds, which 
are beneficent to all, who, desiring to create an excellent work, stretched 
out these regions and sustained them by undecaying supports. 5. 
When lauded, may the mighty Heaven and earth bestow on us great 
renown and power. May they impart to us laudable energy whereby 
we may always control other creatures.” 

In the hymns Heaven and Earth are characterized by a profusion of 
epithets, not only such as are suggested by their various physical 
characteristics, as vastness, breadth, profundity, productiveness, un- 
changeableness {uruvyachasdf mahinl^ urvl^ lahule^ dureante^ galhire^ 
ghritavatly madhudughe, hhuriretasd^ payasvatl, ajare) (i. 160, 2; i. 185, 
7; iv. 56, 3; vi. 70, 1, 2); but also by such as are of a moral or 
spiritual nature, as innocuous or beneficent, wise, promoters of righteous- 
ness, {ritdvridhdy ritdvari^ prachetasd^ adruhd) (i. 159, If.; i. 160, 1 ; 
iv. 56, 2; vi. 70, 6; x. 36, 2), 

(1) Heaven and Earth described as the universal parents. 

The two (Heaven and Earth) together are styled parents, pitard 
(in i. 159, 2; iii. 3, 11 ; vii. 53, 2; x. 65, 8), or mdtard (in i. 155, 
3; ix. 85, 12; x. 1, 7; x. 35, 3;^^ x. 64, 14), or janitrl 
{dydvd-prithivl janitrl E.V. x. 110, 9). In other passages the 
Heaven is separately styled father, and the Earth mother (in E.V, 
i. 89, 4; i. 90, 7; i. 159, 2 ; i. 160, 2 ; i. 185, 11 ; iv. 1, 10 ; v. 42, 
16 ; V. 43, 2, 15 ; vi. 51, 5 ; vi. 70, 6; vi. 72, 2 ; viii. 92, 2 ; x. 
64, 3; X. 88, 15 (= Vaj. Sanh. 19, 47). See also A.V. ii. 28, 4; iii. 

Here they are supplicated to preserve the worshipper sinless. In R.V. vi. 17, 
7, they are called matard yahvl fitasya^ “ the great parents of sacrifice.” 

The words of the original here are Byamh pitah Tfithivl malar adhrug Agne 
hhrdtar Vasavo mfilaid nah | Father Heaven, innoxious mother Earth, brother 
Agni, Vasus, be gracious to us.” A.V. vi. 4, 3 has Dyaushpitar ydvaya dmhhund yd* 
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23, 6; vi. 4, 3; vi. 120, 2 ; Tiii. 7, 2 ; and xii. 1, 10. In the same 
Veda, xii. 1, 12, the poet says : *‘The Earth is the mother, and I am 
the son of the earth : Parjanya is the father j may he nourish us {Mata 
bhumih putro aham prithivyuk \ Parjanyah pita sa u nah pipartu). 
Again in verse 42 of the same hymn he says, ‘‘ Beverence be paid to 
the Earth, the wife of Paijanya, to her who draws her richness from 
showers {Bhumyai Parjanya-patnyai namo htu varsha-medase). Here, 
as it will be noticed, Parjanya takes the place of Pyaus, as the husband 
of Prithivl.^ 

In the Aitareya Brahmana, iv. 27, we have the following reference 
to the marriage of Heaven and Earth : Imau mi lokau saha ustdm | 
tau vyaitdm | na mar skat na samatapat | te panchajandh na sama- 
jdnata \ tau devdh samanayan | tau sarnyantdv etam deva-vivaham vyava- 

hetdm | asau rai lokah imam lokam ahhi parydvarttata | tato vai 

dyuvaprithivi ahhavatdm [ na dyava antarikshad na antarikshdd bhumih | 
which is translated as follows by Professor Haug (vol. ii. 308) : These 
two worlds (heaven and earth) were once joined. (Subsequently) they 
separated. (After their separation) there fell neither rain, nor was 
there sunshine. The five classes of beings (gods, men, etc.) then did 
not keep peace with one another. (Thereupon) the gods brought 
about a reconciliation of both these worlds. Both contracted with one 
another a marriage according to the rites observed by the gods.'* The 
end of the section I render : That world approached this world : 
thence were produced heaven and earth : neither the heaven nor the 
earth was produced from the air.^’ 

Heaven and Earth are regarded as the parents not only of men, but 
of the gods also, as appears from the various texts where they are 
designated by the epithet devaputre, “having gods for their children’’ 
(viz. ini. 106, 3 ; i. 159, 1 ; i. 185, 4;^^ iv. 56, 2 ; vi. 17, 7 ; vii. 53, 1; 
X. 11, 9). In like manner it is said (in vii. 97, 8) that “the divine 
worlds {i,e. Heaven and Earth), the parents of the god, have augmented 
Brihaspati by their power {devi devasya rodasi janitri Brihaspatim 

The TaittirTya Aranyaka says, p. 73: Jdyd bhumir patir vyoma | mithunam td 
ityadi } “The Earth is the wife, the Sky is the husband; they are a pair."’ Manu 
says, ii. 225 : Mdtd prithivydh murttih | A mother is an image of the Earth.** 

3* In verse 6 of this hymn they are called janitri, “ the parents.” 

35 In iii. 53, 7, and iv. 2, 15, the Angirases are said to be divasputrdh, sons of 
Byaus. See also x. 62, 6, and 3. 
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vSvridhatur mahitvd ) ; and (in x. 2, 7) they are described as having, in 
conjunction with the waters, and with Tvashtri, begotten Agni {yam 
tvd dydva-prithivi yarn tv dpas Tvashfci yam tvd sujanimd jajdna), , And 
in various passages they are said to have made,(jo«iJam Ihuma chakra- 
tuh)f and to sustain (pitd mdt& eha hhuvandni ralcshatah | vikmm tmand 
hihhritho yad ha ndma) all creatures (in i. 159, 2; i. 160, 2; i. 185, 1).®® 

In the next Section we shall find that according to E.V. x. 63, 2, a 
threefold origin is ascribed to the gods, some of them having been pro- 
duced from Aditi, others from the aerial waters, and others again from 
the earth. 

(2) Passages to the same effect from the classical authors. 

Hut it is not in ancient Indian mythology alone that Heaven and 
Earth are regarded as being the universal parents. It is observed by 
a recent Prench author that “ the marriage of Heaven and Earth forms 
the foundation of a hundred mythologies.” According to the Theogony 
of Hesiod (116 ff.) the first thing that arose out of Chaos was “the 
broad-bosomed Earth, the firm abode cf all things ” 

^Htoi 7rp<iri(rra Xdos alrdp ^Treira 

VaV €vp{icrT€pifOSf irdvruv €5os ii(r(pa\ks alei. 

She in her turn “ produced the starry Heaven, co-extensive with her- 
self, to envelope her on every part.” Erom the union of these two 
powers sprang Oceanos, Kronos, the Cyclopes, Eheia, etc. (132 AT.); 
and from Kronos and Eheia again were produced Zeus, Here, and other 
deities (453 ff.). In his “Works and Days” (561) Hesiod speaks of 
the Earth as irdtncov fihrvp, the earth the mother of all things.” 

Among the Homeric hymns there is one of 19 lines addressed to 
“ the mother of all things” which begins thus : 

raioi' ira/xfi'fjreipav ijvOffi^BKoyy 

npea^larTTiyf ^ (pip^u iid •ndyff dvda* iarlv, 

In one place (vi. 60, 7), the waters are spoken of as mothers {JanitrJh) of all 
things moveable and immoveable. Compare the passages from the S'atapatha Bruh- 
mana, in the 4th vol. of this work, pp. 15 f. ; 21 f. ; and the texts given in the Ist 
vol. 2nded. p. 31 f. 62 f.; and R.V, x. 121, 7; x. 29, 3. In the A.V. xix. 64, 1, 
the waters themselves are said to have sprung from time {kdldd apah samabhavan), 

37 M. Albert R6ville, Essais de Critique Religieuse, p. 383. Cent mythologies 
sont fondles sur le mariage du ciel et de la terre.'* See also pp. 292 and 298. 

33 The original verses will be found at the close of the section on Vanina. 

33 The line in which these words occur is however supposed to be spurious. 
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** I will sing of the Earth, the universal mother, the firmly based, the 
most venerable, who feeds all creatures that are on the ground,” etc. 
In V. 6, it is said that it depends on her to give life to mortals, and 
to take it away : 


»In verse 16 she is addressed as a venerable goddess, crefiv^ Oeh, and in 
V. 17 as ‘‘ the mother of the gods, and the spouse of the starry Ouranos; 

Xotpe dfuv fi^TTip) &\ox Oupayov iLorepSeyros^ 

-^schylus, in his Prometheus Vinctus, 88 ff., makes Prometheus 
exclaim 0 divine a3ther, and ye many-winged blasts, ye fountains of 
the rivers, thou multitudinous laugh of Ocean, and thou Earth, the 
Universal Mother ; — and the all-beholding circle of the Sun I invoke: ” 

2 Sios al6^p Ka\ raxv'irTfpoi nyoal 
irorajxSiV re VTiyal Troyrlouy re Kvjudray 
dyfipidfioy yeXaa-fia, irapL/x^rop re 777 , 

Kal rhy vavdimiv KvkKoy riKlov Ka\u, 

In the Seven against Thebes, 16, Eteocles speaks of Mother Earth, 
the most beloved nurse ” : 

Tfi re firirpl, ^iXrdrp rpo^y. 

At the beginning of the Eumenides of the same poet the Earth is 
worshipped as the first prophetess : 

Upcaroy fxhy ehxp 'rpSe irpeo’^e^a Oeup 
TV Tf^pwTQjjLayriy Taiay, 

And in the 41st fragment of .^schylus (from the Danaides) Aphrodite 
is introduced as saying ; 

ip^ ix\y dyyhs oipayhs rpucrai 
^pas 5e youay Xa/m^dyet ydfiov rvx€7y 
tjJi^pos d* dir* ei/ydeyros ovpayov Treaty 
^Kvare ya7ay’ rj dk rUrerai fiporo7s 
pii}\(av re ^oricds Kal ^loy ^Tjpiifrpioy 
Sevdpwri9 &pa 5* 4k yorl^ovros ydp.ov 
r4\ei65 iari. rS>y 5* iy(i> irapairios. 

The pure Heaven loves to infiict on the Earth an amorous blow ; 
and desire seizes the earth to obtain the nuptial union. Eain falling 
from the moist Heaven impregnates the Earth, who brings forth for 
mortals the food of sheep, and the sustenance of Demeter. The verdure 
of the woods also is perfected by the showers proceeding from this 
marriage. Of all these things I (Aphrodite) am in part the cause.” 
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Sophocles also, in his CEdipus Coloneus, 1480, makes the chorus 
speak of ** Mother Earth : ** 

**l\aost & Sai/uLcoVy 7\aoy, ii ri 
jxarepi riryx^vcis dicpeyyes (pepav. 

And in his Antigone, 338, she is characterized as ^‘the highest of 
the deities, imperishable and unwearied : 

Beuv T€ Tctv {iirepTciTayy yav » 

&(}>0iroVy CLKapcdrau dvorpveraiy K,r.\, 

In his Philoctetes, 391, she is addressed as ‘^the all-nurturing earth, 
the mother of Zeus himself: ’’ 

’Opearepa va/jL$uri To, fidr€p avrov Aihs, 

& Thy fJL^yav IlaKrcD\hy fi^xpvoroy ye/xeis. 

Euripides also, in his fiippolytus, 601, makes his hero invoke 
“ Mother Earth : ” 

S> ya7a iJ.rjT€p r)\iov t* dyawTvxo-'^i K.r.\, 

So too in the Helena, 39 : 

T€ Kov(pi(rei€ 

And again in the same drama, 613, the heroine speaks of Heaven 
as the Eather : 

irar^p* is ovpayhy 

HTTClfif 

In his Dacchae, 274, the same poet makes Teiresias - thus identify 
Earth with the goddess Demeter : 

dvo ydpy & yeavluy 

rd irpufr' ey dyOpo^iroiaiy Ar)fi’fjTT/]p Bed. 

ri} 5’ i(Triy' oyofia 5* dirdrepoy ndKei, 

auTT) jx^y iv ^ripoTaiy iKTpicp^i ^porous, 

“ Two things, o youth, are the first among men, the goddess Demeter, 
and she is the Earth. Call her by either name as you please. She 
nourishes mortals with dry sustenance.’^ The second deity is Dio- 
nysus who gives them the juice of the grape. 

In describing the Egyptian cosmogony Diodorus Siculus i. 12 also thus connects 
the Earth with Demeter : TV yi}v &(nr€p kyyu6v n ray <pvopt.4v(ay inroKafi^dyoyras 
firiripa TTpocuyopevcrai' Kol rovs^'EWrfyas ravTjjy TrapairKricricos A’fipriTpay KoKtTyy 
^paxh fxerareOflffris Tr\s rh ydp trakaihy oyoixd^effBai yrjy pT^repa, KaBdirep 

Kal rhy Op(p€a ’KpofiapTvpeiy Xiyoyra “ 7 ^ fi'^TT/p irdvrayy ArifiiiT'qp •nKovrohdreipa** 
And they say that, conceiving the Earth as a sort of receptacle of the things which 
were produced, they called her mother ; and that the Greeks in like manner call her 
Demeter, with a slight alteration of the letters {ue. Demeter for Gemeter) : for of 
old she was called * Earth Mother ’ (Gen metSra), as Orpheus too testifies when he 
speaks of ‘ the Eai’th the mother of all things, Uemeter, the giver of wealth.* ** 
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And in the 6th fragment from the Chrysippus of the same dramatist 
we find the following passage : 

ra7a /jLfyiarrr} koI Aihs alB^p, 

6 fihv iLp6pd>iru>v Kal yevirupf 
^ 5 * irypofiSXovs craySvas vorlovs 
TTopade^ape tIktci BvaTohs^ 
ritcTit 5^ ^opb.Vy (pvKa, t€ BifjpcpVf 
hdfv oi/K &SlKas 
f^'fjrrip Trdyrwp p^ySfAicrrai* 

The mighty Earth, and Jove’s -ZEther, — of these the one is the gene- 
rator of men and gods, and the other, receiving the di’ops of moisture, 
produces mortals, producee- food, and the tribes of animals ; — whence 
she is not unjustly regarded as the mother of all.” 

The earth also appears to be regarded by Pindar (Nem. 6, 1 fi.) as 
the common parent, or sustainer, of both gods and men : 

&ySpcjyj ^y BeSy yeyos* iic pids 5 ^ iryeopLey 
pcarphs dp<p6r€pof 

** There is one race of men, and one of gods ; but we both draw our 
breath from the same mother.” 

In the following passage of Dionysius of Halicarnassus, vol. v. p. 355 
(Diod. Sic. i. 7 Euseb. P. E. i. p. 20^)^^, and in the fragment of Euri- 

See also Plato, Repub. iii. 20 : 5€ irayreAws i^€ipya<rfifyoi ^(ray /col 

^ yrj avrovs /x-firrip odcra ivrjfce, “ But when they were perfectly fashioned, 

and the earth, their mother, sent them forth/* etc. See also the Menexenus, Sect. 7 : 
from which I extract the following : 6 Kal ij ^/uerepo yv re «ol p.'fi'rrip Uayhy 
r€Kfxi)piov Trapex^rat ws dvBpdirovs y€vy7}(Tajj,4yT)’ . , . 6v yap yri yvyaiKa ^e/xlyurjTOt 
Kxri](T€i Kol y€virf}(r€i dwa yuy^j yr^y. Whereby our own land and mother (Attica) 
gives sufficient proof that she has produced men,'* etc. And : ‘‘ For the earth does 
not imitate woman in becoming pregnant, and bearing offspring, but woman the earth.'* 

^2 Diodorus begins the passage i. 7, in which be introduces these lines from Euri- 
pides, as follows : He tells us that in the opinion of some speculators “ heaven and 
earth had, according to the original constitution of things, but one form, the natural 
properties of the two being blended; but that afterwards, when the body of the one 
had become separated from that of the other, the world assumed that regular arrange- 
ment which we now witness,” etc. (/carA ydp r^y &pxv^ ray 8\ci>y <r{i<rra<Tiy p.iay 
iS4ay ovpaySy re Kal yrjy, ixefiiypLeyT)s avrwv rrjs ^uo’c&Js* jjLerd toGto Uca-* 
errdyroiv rcoy o’cop.drwy Air* rhy p.\v K6crp.oy TrepiXa^e^y &va(Tay r^p 6p(i>u.4v7}v 

iy avr^ ic.t.A.). After giving the details of this development, he concludes : 

‘‘ And in regard to the nature of the universe, Euripides, who was a disciple of 
Anaxagoras, the physical philosopher, does not appear to have differed from the views 
which have been stated *' {^oiKe 5^ vepl r^s ray $\ay (piaem ou8* EvpnrlBris Bia- 
(pcoyeiy rots vpoeiprf/xdyois, (laBrir^s t>y ^ Pk.va\ayjapop rod (pyriKov), He then quotes 
the lines given in the text. 

See W. Dindorf’s Euripides, vol. ii. p. 915, ed. Oxford, 1833. 
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pides, wliicli is there preserved, we find that a doctrine, partly similar 
to that of the Aitareya Brahmana adduced above, regarding heaven 
and earth, is ascribed to the philosopher Anaxagoras, and was ex- 
pressed by his disciple the poet : 

*Atfa^ay6p<f, irpoa'€<po(rrj(rev Ei/pivlSijs, *Ava^ay6pov \6yos irrr^y Zri rcdyra 
iv •KOLcriVt clra ^arepov ^icKpldri. fierd ravra koX ^coKpdrei, koX irrl rh &vo- 

p(&r€pov liyaye rbu \dyoy. 6/xo\oy€2 oZv ttjv 5iSa(rKa\iay rijy &pxci(ay did ttjs 
Me\ayl7nr7js* 

KoIk ifibs d fxvdoi^ &AX* tfiris firjrphs irdpa^ 
obpavSs re ya7d t* ^y juopipij pia- 
ivel S' dWiiKtav S/^a, 

rlKTovffL irdvra Kav^StuKay els <pdos 
SeySprjy irereivdy Oripas, oSs 6* &Kpr) rpdipeip 
yeyos re Byrjruy. 

“Euripides frequented the lectures of Anaxagoras. NTow it was the 
theory of that philosopher that all things were confounded (lit, all 
things were in all things), but afterwards became separated. Euripides 
afterwards associated with Socrates, and became doubtful regarding 
the theory. He accordingly admits the ancient doctrine by the 
mouth of Melanippe: ^The saying is not mine but came from my 
mother, that formerly the Heaven and Earth formed one substance : 
but when they were separated from each other, they gave birth to all 
things, and brought them forth into the light, trees, birds, beasts, 
fishes, and the race of mortals.^ 

The appellation of mother is naturally applied to the earth, as the 
source from which all vegetable products spring, as well as the home 
of all living creatures. This is remarked by Lucretius, “ He Berum 
Hatura/’ in these lines, v. 793 ff. : 

“ Nam neque de caelo cecidisse animalia possunt, 

Nec terreBtria de salsis exisse lacunis : 

Linquitur ut merito maternam nomen adepta 
Terra sit, e terra quoniam sunt cuncta creata," cfeo. 

And again, v. 821 : 

Quare etiam atque etiam matemum nomen adepta 
Terra tenet merito, quoniam genus ipsa creavit 
Humauum atque animal prope certo tempore fudit,*' etc. 

And in illustration of the idea that Heaven is the father of all things, 
I may quote his words, ii. 991 : 

Denique cselesti sumus omnes semine oriundi : 

Omnibus ille idem pater est, unde alma liquentis 
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TTmorifl guttas mater cum terra recepit,** 

Feta parit nitidas fruges arbustaque laeta 
Et genus humanum/’ etc. 

And ii. 998 : 

“ Qua propter merito matemum nomen adepta est. 

Cedit idem retro de terra quod fuit ante, 

In terras, et quod missumst ex eetberis oris 
Id rursum ceeli rellatum templa receptant” 

See also v. 799 : 

Quo minus est mirum, si turn sunt plura coorta 
Et majora, nova tellure atque mthere adulta,” etc. 

ATy attention was drawn to these passages by finding them referred to 
in Professor Sellar’s Roman Poets of the Republic,” pp. 236, 247, 
and 276. See also Lucretius i. 250: 

Postremo pereunt imbres, ubi eos pater aetber 
In gremium matris terrai praecipitavit ; 

And V. 318 : 

Denique jam tuere hoc, circum supraque quod omncm, 

Continet amplexu terram : 

See also Pacuvius 86, quoted by Mr. Munro in his Notes on Lucretius 
V. 318, and Virgil, Georgies ii. 325, cited in his note on Lucr. i. 250 : 

Turn pater omnipotens fecundis imbribus aetber 
Conjugis in gremium laetae descendit et omnis 
Magnus alit magno commixtus corpore fetus. 

Mr. Munro there* remarks ; ‘‘ From the Vedas to the Pervigilium 
Veneris poets and philosophers love to celebrate this union of ether 
and earth, ether as father descending in showers into the lap of mother 
earth.” See the same author’s notes on Lucr. ii. 991.^® Tacitus, too, 
informs us in his Germania, 40 : Nec quidquam notabile in singulis nisi 
quod in commune Ertham, it ed Terram matrem, colunt, eamque inter- 
venire rebus hominum, invehi populis arbitrantur.^ ^‘Nor is there 
anything in regard to particular points which deserves remark except 
that they all together worship Ertha, i,e. Mother Earth, and think 
that she intervenes in the affairs of men, and moves round among the 
nations.” 

Compare A.V. xii. 1, 12, 42, quoted above, p. 23. 

** See also Professor Max Mliller's Lectures on Language, ii. 459, and Mr. C, 
Bruce’s paper “ On tbe Vedic Conception of tbe Earth,” Joum. R. A. S. xix. 330 ff. 

** Ed. P. Ritter (Cambridge and London, 1848) who substitutes Ertham for the 
common reading Nertham. See bis Notes in loco, and on Section 9. 
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(3) Heaven and earth elsewhere spoTcen of as created. 

On the other hand, Heaven and Earth are spoken of in other places 
as themselves created. Thus it is said (i. 160, 4; iv. 56, 3), that he 
who produced heaven and earth must have been the most skilfal 
artizan of all the gods {ayam devandm apasdm apastamo yo jajdna 
rodasl vihaiamlihuvd : sa it svapd Ihuvaneshu dsa yah ime dydvd-pri - , 
thivl jajdna). Again, Indra is described as their creator {janitd divo 
janitd prithivydh) (vi. 30, 5; viii. 36, 4);^® as having beautifully 
fashioned them by his power and skill (x. 29, 6, mdtre nu te sumite 
Indra purvl dyaur majmand prithivi kdvyena) ; as having generated 
from his own body the father and the mother (by which heaven 
and earth are clearly intended (x. 54, 3. Kah u nu te mahimanah 
samasya asmat purve rishayo antam dpuh | yan mdtaraih cha 
pitaram cha sdham ajanayathds tanvah svdydJj) ; as having bestowed 
them on his worshippers (iii. 34, 8. Sasdna yah prithivim dydm 
utemdm) ; as sustaining and upholding them {dadhara yah prithivim 
dydm utemdm) (iii. 32, 8; iii. 44, 3; vi. 17, 7 ; x. 55, 1);^® as 
grasping them in his hand (iii. 30, 5. Ime chid Indra rodasl apdre yat 
samgrihhndh maghavan hdsir it te) ; as stretching them out like a hide 
(viii. 6. 5. Ojas tad asya iitvishe ulhe yat samavarttayat | Indrak char- 
meva rodasl). The same deity is elsewhere (vi. 30, !•) said to transcend 
heaven and earth, which are equal to only a half of the god {Pra 

This phrase is, perhaps, primarily meant as an eulogy of the heaven and earth, 
by expressing that he must have been a most glorious being who was the author of 
80 grand a production as heaven and earth (see Sayana on E.V, i. 160, 4, who says, 
‘‘that having in the previous verse magnified the heaven and earth by lauding 
their son the sun, the poet now magnifies them by exalting their maker ”). Eut it 
also appears to intimate that, in the idea of the writer, the heaven and earth were, 
after all, produced by some greater being. In iv. 17, 4, it is similarly said that “ the 
maker of Indra was a most skilM artist.” 

The A.V. xii. 1. 10, says: “May our mother the earth whom Indra, the lord 
of power, made, friendly to himself, give milk to me her son {Indro yam chakre at- 
mane anamitrdm sachtpaiih | ed no bhumir visfijatam maid putrdya me pay ah. 

Who are the sons or children of Indra’s brother {bhrdtuh putrdn) mentioned in 
this verse, and who is the brother ? 

^ In viii. 69, 6, it is said : “If, Indra, a hundred heavens and a hundred earths 
were thine, a thousand suns could not equal thee, thunderer, nor anything bom, 
nor both woiids” i^ad dydvah Indra te iaiam iatam bhumir uta syuh ] na tvd vqjrin 
eahasram surydh mu najdbam ash\a rodasl). 
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riricTie divah Indrah prithivydh arddham id asya prati rodasi tilhe); 
and they are further represented as following him as a chariot wheel a 
horse Iviii. 6, 38. Anu tvd rodasl uhhe chakrafh m vartti etaiam)\ 
bowing down before him (i. 131, 1. Indrdya hi Dyaur asuro anamnata 
Indray a mahi prithki varimahMh)\^^ as trembling from fear of him (iv, 
17, 2. Tava tvisho janiman rejata Byauh r^ad hhumir bhiyasd svasya 
manyoh | See also iv. 22, 3 f. ; vi. 17, 9 ; viii. 86, 14) ; as being dis- 
turbed by his greatness (vii. 23, 3. Vi hudhisJita rodasl mahitvd Indrah ) ; 
as subject to his dominion (x. 89, 10. Indro divah Indrah ike prithi- 
vyCih) ; and as doing homage to his power (viii. 82, 12. Adha te apra- 
tishkutum devi kushmarn mparyatah | uhhe sukipra rodasi). The creation 
of heaven and earth is also ascribed to other deities, as to Soma and 
Pushan (ii. 40, 1. Somdpushand janand rayindrn janand divo jandnd 
prithivydl }) ; to Soma (ix. 98, 9. Ba vdm yajneshu Ifdnavl Indur 
janishfa rodasi ] devo devi ityddi 1 See also ix. 90, 1 ; ix. 96, 5) ; to 
Dhatri (x. 190, 3. Suryd-chandramasau Lhdtd yathupurvam^^ alcal- 
payat | divaifi clia pritlmim cha antariksham atho Bvah)\ to Hiranya- 
garbha (x. 121, 9. Md no hitlmj janitd yah prithivydh yo vd divam 
satyadharmd jajdna | Comp. v. 5) ; they are declared to have received 
their shape and variety of forms, from Tvashtri, though themselves 
parents (x. 110, 9. Yah ime dydvdprithivi janitri rupair apimkad hhu- 
vandni vikvd ) ; to have sprung respectively from the head and the feet 
of Purusha (x. 90, 14. Ndhhydh asya antariksham klrshno dyauh sama- 
mrttata [ padhhydm hhumih)\ and to bo sustained or supported by 
Mitra (iii. 59, 1), by Savitj-i (iv. 53, 2 ; x. 149, 1. Savitd yantraih pri- 

Heaven (Dyaus) is here styled asurah, ** the divine,’* as also in iii. 53, 7. 

It might at first sight appear as if, according to the fourth verso of this hymn 
(iv. 17, 4), the Heaven, Dyaus, was the father of Indra (see Professor Wilson’s 
translation, vol. iii. p. 151). But the meaning seems to be : “ The Heaven esteemed 
that thy father was a stalwart hero: he was a most shilful artist who made 
Indra, who produced the celestial thundcrer, unshaken, as the world (cannot bo 
shaken) from its place.” This is confirmed by verse 1, which says that the Heaven 
acknowledged Indra’ s power j and by verse 2, which represents it as trembling at his 
birth. See also vi. 72, 3. 

The two worlds, rodasi, are here styled devi, divine,” and mdnavl, “human,** 
or “connected with men,” or “friendly to men.” 

It is remarkable that here Dhatyi is said to have formed the sun, moon, sky, 
earth, air, and heaven, as before ; as if, agreeably to the Puranic conception, they 
had previously existed, and been destroyed. See the 1st vol. of this work, 2nd ed. 
pp. 51, 66, 76. 
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tihiv\m aramndd asJcanibliane Savitd dydm adrimhat)^ by Varuna (vi. 70,^ 
1 ; vii. 86, 1; viii. 42, 1), by Indra and Soma (vi, 72, 2), by Soma 
(ix, 87, 2), and by Hiranyagarbha (x. 121, 5). 

(4) Speculations alout their origin. 

In other passages we encounter various speculations about their 
origin. In i. 185, 1, the perplexed poet enquires, ‘‘Which of 
these two was the first,“ and which the last? How have they 
been produced? Sages, who knows ?^' (Katard purvd hatard apard 
ay oh hatha jdte kavayoh ho vi veda),^^ In vii. 34, 2, the waters are 
said to know the birth-place of heaven and earth {viduh prithivyah 
divo janitram irinvanti dpo adha hsharantlh). In x. 31, 7, . the Eishi 
asks: “What was the forest, what was the tree, from which they 
fashioned the heaven and the earth, which abide undecaying and per- 
petual, (whilst) the days and many dawns have disappeared ? {him 
evid vanafh hah u sa vrihshah dsa yato dyava-prithivl nishtatakshuh | 
aamtasthdne ajare itautl ahdni purvir ushaso jaranta). This question is 
repeated in x. 81, 4 ; and in the same hymn (verses 2 and 3) the 
creation of heaven and earth is ascribed to the sole agency of the god 
Vii^vakarman : 2. “ What was the support, what and how was the 

basis from which by his might the all-seeing Vi^vakarman produced 
the earth, and spread out the sky ? 3. The one god who has on every 

side eyes, faces, arms, and feet, blows with his arms and his wings, 
when producing the heaven and earth’’ (2. Kim svid and adhishthanam 
drambhanam hatamat svit hatha dsit | yato hhumim janayan Vihaharmd 
vi dydm aurnod mahind visvachakshdh | 3, Vihataichahshur uta vUvato- 
muhho vikvatoldhur uta viivataspdt | sam Idhuhhyam dhamati sam pata^ 

S'atap. Br. xiv. 1, 2, 10, Jyam pfithivl bhutasya prathama-jd, “ This earth is 
the firstborn of created things.” 

Compare Professor Muller’s Lectures on Language, ii. 488, and Nirukta iii. 22. 

See also the Taitt. Br. ii. 8, 9, 6, where the answer is given, “ Brahma was the 
forest, Brahma was that tree from which they fashioned heaven and earth ” {Brahma 
vcMxam Brahma sa vrikshah dsld yato dydvdpxiihioi nish^atakshuh). In A.V. xii. 1, 
60, Virfvakarman is said to have sought the earth with an oblation when she had 
entered into the fluid atmosphere (pdm anvaichhad Visvakarmd antar arnave rajasi 
praviih^m). Compare the accounts in the BrOhmanas and Puranas of the earth 
being rank beneath the waters at the creation, Ist vol. of this work, 2nd ed. pp, 
^5, 70. 

« See the 4th vol. of this work, pp. 4 ff., and Haug’s Aitareya Brahmana, it 299, 
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irai/r dydvd-hhuml janayam devah eJcak). In x. 72, which will be 
quoted in the next section, a different account is given of the origin of 
heaven and earth. In E.V. x. 129, 1, it is said that originally there 
was nothing either non-existent or existent, no atmosphere or sky 
beyond (na asad asid no sad dait tadanlm na dsid rajo no vyoma paro 
yat)) and in Taitt. Hr. ii. 2, 9, Iff., it is declared, that formerly 
nothing existed, neither heaven, nor earth, nor atmosphere,” and their 
formation is described : That, being non-existent, resolved, ^ Let me 
become,’ ” etc. {idam vai agre naiva hinchana visit | na dyaur dsit | na 
prithivi I na antariksham | tad asad eva san mam ^kuruta sy dm ” iti | 
The passage is quoted at length in the 3rd vol. of this work, pp. 27 ff.) 

It is, as we have already seen (p. 24), a conception of the Greek, as 
well as of the oldest Indian, mythology, that the gods sprang from 
Heaven and earth (in the former case Ouranos and Gaia). The Indian 
god who is represented in the Veda as the consort of the Earth and the 
progenitor of the gods, does not, however, as we have seen, bear the same 
name as the corresponding divinity among the Greeks, but is called Dyaus, 
or Dyaushpitar. Hut this latter name is in its origin identical with Zeus, 
or Zeus pater, and Jupiter, or Hiespiter, the appellations given to the 
supreme god of the Greeks and Romans,®® whom Hesiod represents as 
the grandson of Ouranos. On the other hand, the name of Ouranos 
corresponds to that of the Indian deity Varuna, who, though he is not 
regarded as the progenitor of the gods, yet, as we shall see more fully 
in a future section, is considered to coincide with Ouranos in repre- 
senting the sky. 

The word PrithivI, on the other hand, which in most parts of the 
Eig-veda is used for Earth, has no connection with any Greek word of 
the same meaning. It seems, however, originally to have been merely 
an epithet, meaning ‘‘broad;”®® and may have supplanted the older 

For the proof of the identity of Dyaus and Zeus, see Prof. Muller’s Lectures on 
Language, i. 11 ; ii. 425-434; Prof. M. Breal, “Hercule et Cacus,” 102; Hartung, 
Religion und Mythologie der Griechen,” ii. 5 f. ; iii. 1 ff. See also iii. pp. 45 f., and 
and 76 f. of the last-named work, where Hera, the consort of Zeus, is described as a 
representative of the earth, and where Uranos and Gaea, Kronos and Rhea, Zeus 
and Hera, though described in the Greek mythology as successive pairs of deities, 
are yet asserted to be essentially the same couples, with altered names. 

Compare in the first volume of this work, pp. 52, 63, two passages from the 
Taittiilya Sanhitu and Brfihmana, in which the formation of the earth is described, 
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word QOf which (with Gfna and Jma) stands at the head of the earliest 
Indian vocabulary, the Nighantu, as one of the synonyms of Pyithivi 
(earth), and which closely resembles the Greek Taia or r^. In this way 
Oaur mdtar may possibly have once corresponded to the f^'firrip or 
Aftfiiiriip of the Greeks. 

Professor Benfey (Orient und Occident, i. 48, note 275, which the 
German reader may consult), and M. Michel Br4al (Hercule et Cacus, 
p. 101) jre of opinion that the functions which in the older Indian 
mjrthology were assigned to Dyaus, were at a later period transferred 
to Indra, whose characteristics will form the subject of a later section. 

and in which it is said to have derived the name of PrithivT from its being extended 
[apraihata). See also E.V. ii. 15, 2, sa dharayat prithivim paprathat cha\^^ He 
upheld the earth [prithm)^ and spread it out’^ i^paprathat)^ 
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SECTION III. 

ADIT1.81 

I proceed to Aditi, who is, in idea at least, if not chronologically, 
one of the older Indian deities, and who is the only goddess, except 
NishtigrI®* and Tishas, whom I have noticed as specified by name in 
the B.V. as the mother of any of the gods. 

(1) The epithets hy which she is characterized. 

Though not the subject'of any separate hymn, Aditi is an object of fre- 
quent celebration in the Kig-veda, where she is supplicated for blessings 
on children and cattle (as ini. 43, 2. yathd no Aditih karat pdsve nrihhyo 
yathd gave j yathd tohdya rudriyam)^ for protection and for forgiveness. 
She is represented, as we have already seen (p. 13), as the mother 
of Varuna and some of the other deities. In the NTighantu, or 
ancient vocabulary prefixed to the Hirukta, the word Aditi is given! 
a synonym (1) of prithivi^ the earth; (2) of vdch, voice; (3) of go^ 
cow;®^ and (4) in the dual, of dyavu-prithivyau^ heaven and earth 
(Nigh. i. 1, 11 ; 2, 11 ; 3, 30). In the Nirukta (iv. 22) she is defined 
as the mighty mother of the gods {adind deva-mdtd).^ In another part 

Before coramencing the revision of this section, I had received the first vol. of 
Prof. Miiller’s translation of the llig-vcda, which contains, pp. 230-251, an able 
dissertation on Aditi. See the same author’s Lectures on Language, ii. 600. 

See note in p. 13. 

Compare R.V. viii. 90, 15, gam amgam aditim ; and Vuj, Sanh. xiii. 43, where 
Agni is supplicated not to injure her {gam md himslr Aditim virdjam)^ and 49 
{ghritam dukdnam aditim janciya). 

In E.V. i. 113, 19, Tishas (the dawn) is styled “ the mother of the gods, and the 
manifestation of Aditi” {main devdndm Aditer anlkam) ; or, as Suyana explains, the 
rival of Aditi, from her appearing to call all the gods into existence when they are 
worshipped in the morning, as Aditi really gave them birth. Compare!. 116, 1. 
Muller, Transl, of ll.V. i. 231, renders Aditer anlkamy ‘‘the face of Aditi.” 
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(xi. 22) of the same work (where the different gods are taken up in the 
order in which they are found in the list in the Nighantu, chap. 6) she 
is placed at the head of the female divinities of the intermediate region 
{atha ato madhya-stanah striyah \ tdsam Aditih prathamdgdmim hha- 
mti). In numerous texts of the E.V. Aditi is styled the ‘‘ goddess,’^ 
or the divine (devi) (as in iv. 55, 3, 7; v. 51, 11; vi. 50, 1 ; vii. 
38, 4; vii. 40, 2 ; viii. 25, 10 ; viii. 27, 5 ; viii. 56, 10), the ‘‘irre- 
sistible goddess’^ {devi Aditir amrvd^ ii. 40, 6; vii. 40, 4; x. 92, 14), 
“ the luminous,®® the supporter of creatures, the celestial {jyotish- 
matlm Aditim dharayat-hhitim^ svarvatiniy i. 136, 3), the “widely 
expanded’* {uru-vyachdh^^'^ v. 46, 6), the friend of all men” {visva- 
janydm^ vii. 10, 4). In v. 69, 3, the rishi exclaims : “ In the morning 
I continually invoke the divine Aditi, at mid-day, at the setting of 
the sun” {prdtar devim Aditim johavmi madhyandine uditd suryasya.) 
In i. 185, 3, her gifts — pure, unassailable, celestial, imperishable, and 
inspiring veneration, — are supplicated datram Aditer anarvam huve 

svarvad avadham namasvaf); and in another place (i. 166, 12) the large 
blessings conferred by the Maruts are compared to the beneficent deeds 
of Aditi {dlrgham vo datram Aditer im vratam).^"^ In iv. 55, 3, she is 
styled Pastya, which Professor Both understands to mean a household 
goddess (comp. Muller, p. 248). In the Vaj. S. she is thus celebrated, 
21, 5 (=A.V. vii. 6, 2) : “Let us invoke to aid us the great mother 
of the devout, the mistress of the ceremonial, the strong in might, the 
undecaying, the widely-extended, the protecting, the skilfully guiding 
Aditi” [rnahm u shu mdtaram suvratdndm ritaeya painim avase huvema | 
tuvikshatrdm ajarantim uruchim eukarmdnam Aditim mpranitim. 

See Roth in Jonrn. Germ. Or. Society, vi. 69 ; #nd compare R.V. vii. 82, 10 ; 
^ We celebrate the beneficent light of Aditi,** etc. {gvadhraTujyotih), 

The same epithet, dhdrayaUkshitif is, in R.V. i. 132, 2, applied to Mitra and 
Vanina, the sons of Aditi. 

Compare Taitt. Br. ii. 4, 2, 7 : Send ha ndma pfithm dhananjayd mvavyachdh 
Aditdi suryatvah* 

The word uditi here is understood both by Roth («.v.)» by Kuhn (in his review 
of this essay), and Muller (Transl. R.V. i. 231, 232), to signify the setting of the sun. 

Muller, p. 199, translates this : “ your bounty extends as far as the sway of 
Aditi.’* See his note on the different senses of vrata^ pp. 225 ff. 
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(2) Origin of the conception of Aditi according to Profeesora Roth and 

Muller. 

In the Lexicon of Bohtlingk and Roth the word aditi is taken (in 
addition to other senses which are also assigned) to signify infinity, 
especially the boundlessness of heaven in opposition to the finiteness of 
the earth, and its spaces ; ” and this signification is considered to he 
personified in the goddess Aditi. In his Illustrations of the Nirukta, 
pp. 150 f. Professor Roth had understood the word to mean inviola- 
bility,’* imperishableness and when personified as a goddess, to denote 
eternity, her sons the Adityas being the sons of eternity, and the solar 
and luminous gods Yaruna, Mitra, Aryaman, Bhaga, etc., being pre- 
eminently the eternal deities, as light was regarded as the immaterial 
and eternal principle. In his essay on the highest gods of the Arian 
nations (Journ. of the German Or. Society, vi. 68 f.) the same writer 
says: ** Aditi, eternity, or the eternal, is the element which sustains, 
and is sustained by, the Adityas. This conception, owing to the 
character of what it embraces, had not in the Yedas been carried out 
into a definite personification, though the beginings of such are not 

wanting This eternal and inviolable principle, in which the 

Adityas live, and which constitutes their essence, is the celestial 
light.” 

In a note on R.Y. i. 166, 12 (Trans, of the Rig-veda, i. 230), 
Professor Midler says that ‘‘Aditi, an ancient god or goddess, is in 
reality the earliest name invented to express the Infinite; not the 
Infinite as the result of a long process of abstract reasoning, but the 
visible Infinite, visible by the naked eye, the endless expanse, beyond 
the earth, beyond the clouds, beyond the sky.” And in the next page 
he goes on to remark that “if we keep this original conception (the 
conception which he has explained in these two pages) of Aditi clearly 
before us, the various forms which Aditi assumes, even in the hymns 
of the Yeda, will not seem incoherent. 

(3) Aditi as the mother of the Adityas. 

I proceed to adduce some of the other texts in which Aditi is de- 
scribed and characterized, and begin with those in which she is repre- 
sented as the mother of Yaruna and the other kindred gods : 
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viii. 25, 3. Ta mdtd vUvavedmd asurydya pramahasd | mahi jajdna 
Aditir ritdvarl ] ‘‘The mother, the great, the holy Aditi, brought 
forth these twain (Mitra and Varuna), the mighty lords of all wealth, 
that they might exercise divine power.’’ 

viii. 47, 9. Aditir nah uruahyatu Aditir karma yachJiatu j mdtd Mi- 
trasya revato Aryamno Varunaaya cha anehasah | “ May Aditi defend 
ns, may Aditi grant us protection, she who is the mother of the opulent 
Mitra, of Aryaman, and of the sinless Yanina. See also x. 36, 3, and 
X. 132, 6; and A.V. v. 1, 9. 

In E.Y. ii. 27, 7, she is styled rdja-putrd,'^^ “ the mother of kings 
in iii. 4, 11, su-putrd, “ the mother of excellent sons ; ” in viii. 56, 11, 
as ugra-putrd, “ the mother of powerful sons ; and in Atharva-veda, 
iii. 8, 2; xi. 1, 11, “the divine Aditi, mother of heroes” {kura^putrd). 
All these epithets have obviously reference to Yaruna and the other 
Adityas as her offspring. In A.Y. viii. 9, 21, she is called Aditi, who 
had an eight-fold parturition, who had eight sons ” {aahfa-yonir Aditir 
ashfapuird). In viii. 90, 15, (referred to by Professor Muller in his 
Lectures ii. 501, and in his Trans, of the R.Y. i. p. 237), Aditi appears 
to be described as the daughter of the Yasus, the sister of the Adityas, 
and the mother of Iludras (mdtd rudrdndm duhita vasundfh svasd ^^dit- 
ydndm amritasya ndhliih | pra nu vochaih chikitushe jandy a md gam and- 
gdm Aditim vadhishta). 

In the Sama-veda (=A.Y. vi. 4, 1) the brothers as well as the sons 
of Aditi appear to be mentioned, i. 299 : “ May Tvashtri, Paijanya, 
and Brahmanaspati [preserve] our divine utterance. May Aditi with 
(her) sons and brothers preserve our invincible and protecting utter- 
ance” {Tvashfa no daivyam vachah Farjanyo Brahmanaspatih j putrair 
Ihrdtrihhir Aditir nu pdtu no dushtaram trdmanam vachah). Who her 
brothers may be, does not appear. 

(4) h Aditi ever identified with the sky f 

In another passage of the R.Y. x. 63, 2, Aditi is thus mentioned, 
along with the waters, and the earth, as one of the sources from which 

’0 In ii. 27, 1, the epithet rdjabhyah^ kings,** is applied to all the six Adityas 
there named. 

Benfey, however, understands the sons and brothers to be those of the worshipper. 
For trdmanam vaehah the A.V. reads irdyatmuam sahahy “ delivering force.” 
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the gods had been generated : “ All your names, ye gods, are to be 
revered, adored, and worshipped ; ye who were bom from Aditi,’^* from 
the waters, ye who are born from the earth, listen here to my invo- 
cation’’ {Visvd hi VO namasydni vandyd. ndmdnidevdh utayajniydnivah | 
ye sthajdtdh Aditer adhkyas pari ye prithivydB te me iha iruta havam |). 
In this passage we appear to find the same^triple classification of gods 
as celestial, intermediate, and terrestrial (comp. A.Y. x. 9, 12), which 
we have already met with in R.Y. i. 139, 11,’^ and in the Nirukta. 
The gods mentioned in the verse before us as spmng from Aditi, might 
thus correspond to the celestial gods, among whom the Adityas are 
specified by Yaska as the first class, or to the Adityas alone.’^ 

The hymn before us proceeds in the next verse (x. 63, 3) : ‘‘Gladden, 
in order to promote our well-being, those Adityas, who are invigorated 
by hymns, the bringers of vigour, the energetic, to whom their mother 
the sky, Aditi, (or the infinite sky),’^ towering to the empyrean, 


Roth, in his Lexicon, understands the word Aditi in this passage to mean “ in- 
finity,” the boundlessness of heaven as opposed to the limitation of earth. 

The same threefold origin of the gods, together with the use of the word 
“waters,” to denote the intermediate region, is found also in x. 49, 2, where it is 
said : mam dhur Indram nama devatdh divas cha gmas cha apam cha Jantavah | 
“The gods, both those who are the offspring of the sky, of the earth, and of the 
[aerial] waters, have assigned to me the name of Indra ; ” and in x. 65, 9, the poet 
, says: larjanya-Vdtd vfishabhd purtshimt Indra-Vdyu Varuno Mitro Argamd | 
devdn Aditydn Aditim havdmahe y$ pdrthivdso divydso apsu ye | “ Parjanya, Vata, 
vigorous and shedders of moisture, Indra, Viiyu, Vanina, Mitra, Aryaraan: We 
invoke the divine Adityas, Aditi, those (gods) who are terrestrial, celestial, who 
(exist) in the aerial waters.” The word “waters” seems to bo used in the sense 
of air, in ti. 38, 11, and x. 45, 1. Compare also vii. 35, 11, where the gods are 
classed as divya^ pdrthiva, and apya (celestial, earthly, and aerial, apsu antarikshe 
hhavdh: Sayana), v. 14 of the same hymn where they are divided into divya^ 
pdrthiva^ (celestial, earthly), and gojdta\ and vi. 50, 11, where they are distinguished 
as divyay parthiva, gojatay and apya (celestial, earthly, gojata, and aerial. Sayana 
on R.Y. vii. 35, 14, explains gojdta m PrUner jdtdh “born of Prisni.” On vi. 50, 11, 
he characterizes Prirfni as mddhyamikd vdky “the Yach of the middle region.” 
In the former of these two passages, if the threefold division of gods is maintained 
gojdta ought to be = apya : but in the latter passage we have a fourfold division, 
and as the apya gods are one of the four classes, gojdta ought to designate a dif- 
ferent class. Roth so explains the last word as meaning the gods of the starry heaven. 

Nirukta xii. 35 : Athdto dyusthdndh devagandh | teshdm Aditydh pratharm^ 
gdmino hhmanti | 

The word for ‘^sky ” here is Byaw^ which, if my rendering is correct, must in 
this passage be regarded as feminine, though, as we have seen, it is generally mas- 
culine, and designated father. In v, 59, 8, the words dyaus and aditi are similarly 
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supplies the sweet ambrosial fluid*’ {Yehhyo mdtd madhumat ptmate 
pay ah piyusharn dyaur aditir adri-harkah | uhtha-iusJimdn vrishalha/rdn 
avapnasas tdn Aditydn anu mada svastaye)^ This verse, in which it may 
seem that Aditi is either identified with, or regarded as an epithet of, 
the sky, appears rather to confirm the view I have taken of the ana 
which precedes. The tenor of E.V. x. 65, 9, quoted in a preceding 
foot-note C^), seems, however, opposed to this identification of Aditi 
with the sky, as she and her sons the Adityas are there mentioned 
separately from the other gods who are the inhabitants of the three 
different spheres ; though possibly the last named classification may be 
meant to sum up all the gods before enumerated, and so to compre- 
hend the Adityas also. 

(5) Aditi seems io he distinguished from the Earth, 

But even if we suppose that in the preceding passages it is intended 
to identify Aditi with the sky, this identification is very far from being 
consistently maintained in the hymns. And it is equally difficult to 
take the word as a constant synonym of the Earth. For although, as 
we have seen, Aditi is given in the NTighantu as one of the names of 
the Earth, and in the dual as equivalent to Heaven and Earth, and 
though in the obscure verse R.Y. i. 72, 9, and in Atharva-veda, xiii. 
1, 38, she may appear to be identified with the Earth,’® we find her in ^ 
many passages of the Eig-veda mentioned separately, and as if she 
were distinct from both the one and the other. Thus, in iii, 54, 19, 
20, it is said : ‘‘ S'rinotu nah prithivi dyaur utdpah suryo nakshattrair 
iiru antarihsham | 20 , , . Adityair no Aditih irinotu | “May the 
Earth and the Heaven hear us, the Water, the Sun with the 'stars, 
the wide Atmosphere .... 20 May Aditi with the Adityas hear us;” 

united : mimatu dyaur aditihj etc. Professor Muller takes aditi in x. 63, 3, as -well 
as in V. 69, 8, for an adjective, and renders the first half of the former verse thus : 

The gods to whom their mother yields the sweet milk, and the unbounded sky, as 
firm as a rock, their food” (pp. 243 and 249). But we should thus have to take 
Aditi in different senses in two adjoining verses. In v. 2 of this hymn Prof. M filler 
himself takes Aditi as signifying the goddess (p. 240). For adriharhas see Roth, s.t'., 
«nd under barhas, 

R.V. i. 72, 9. Mahnd mahadbhih PrithivJ vi tasthe mdta putrair Aditir dhdyase 
mh I The earth, the mother, Aditi stood in power with her mighty sons for the 
support of the bird.” The word pfithivi may, however, as Professor MiLller supposes, 
p. 248, be here an epithet. A.y. xiii. 1. 38 : Taidh pfithivya Adityd upastht, etc. 
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in V. 46, 3 ; Indrdgni Mitramrum Aditim svah prithivlm dyam Md/rutah 
paroatdn apah | huve [ “I invoke India, Agni, Mitra, Yaruna, Aditi, 
Heaven, Earth, Sky, etc. ; in vi. 51, 5 : Byaush pitah Prithivl mdtwr 
adhrug Ague Ihrdtar Vdsavo mrilata nah | vihe Adityah Adite sajoshd 
aamahhyam iwrma hahulam viyanta [ ‘‘Eather Heaven, benificent 
mother Earth, brother Agni^Yasus, be gracious to us; all ye Adityas, 
Aditi, united, grant us mighty protection in ix. 97, 58 ; Tan no Mitro 
Varuno mdmahantdm Aditih Sindhuh Prithivl uta Byauh | “May 
Mitra, Yaruna, Aditi, Ocean, Earth, and Heaven gladden us ; ’’ in x. 36, 
2 : Dyauk cha nah Prithivl cha prachetam ritdvari rakshatdm amhaso 
rishah | . . . . 3. Visvasyndn no Aditih pdtu amhaso mdtd mitrasya 
Varumaya revatah 1 2. “Heaven and Earth, the wise and holy, 
protect us,” etc.; .... 3 : “May Aditi, the mother of Mitra and the 
opulent Yaruna, preserve us from every calamity.” See also x. 92, 11. 
Perhaps the most distinct text of all, however, is x. 63, 10 : Sutra- 
mdnam Prithivlm Bydm anehasam sukarmanam Aditim Bupranitim | 
daivim ndvdm svaritrdm andgasam asravantim d ruhema svastaye | 
10 : “ (We invoke) the excellent protectress the Earth, the faultless 
Heaven, the sheltering and guiding Aditi: let us ascend for our well- 
being the divine bark, well rowed, free from imperfection, which never 
leaks.” Yaj. S, xviii. 22: “May Earth, and Aditi, and Diti, and 
Heaven, etc., etc., satisfy me through my sacrifice,” etc. (. . . . prithivl 
cha me Aditik cha me Ditik cha me By auk cha me* , , yajnena halpantdm). 

In A.Y. vi. 120, 2 : the Earth seems to be distinguished from Aditi: 
Bhumir mdtd Aditir no janitram hhrdtd \tariksham ityddi [ “ The 
Earth our Mother, Aditi the place of our production, the air our 
brother, etc. 

In the S'atapatha Brahmana, indeed, it is said (ii. 2, 1, 19) : “Aditi 
is this earth ; she is this supporter,” (iyam vai Prithivl Aditih sd iyam 
pratishthd), etc.; and in another passage (v. 3, 1, 4): “Aditi is this 
earth ; she is the wife of the gods,” {iyam vai Pfithivl Aditih %d iyam 
devdndm patni)* (See also viii. 2, 1, 10; xi. 1, 8, 3). But these 
identifications of the Brahmanas are very arbitrary and frequently 
fanciful. 

I have already mentioned that Aditi is placed by Yaska at the head 

This verse occurs also in the Yaj. S. zxi. 6 ; and Ath. Y. vii. 6, 3. See Muller, 
p. 238. 
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of the goddesses of the intermediate region. If, however, the same 
ancient writer has done rightly in placing the Adityas among the 
deities of the celestial sphere (Nir. xii. 35), Aditi their mother ought 
surely to have found her place in the same class, as it is scarcely con- 
ceivable that the composers of the hymns should have thought of thus 
separating the parent from her offspring.^ But Yaska is here merely 
following the order of the list of words (for it can hardly be called a 
classification) which he found in the fifth chapter of the N'ighantu ; 
and in following this list (to which he no doubt attached a certain 
authority) he has had to specify Yaruna, who is twice named in it, not 
only among the celestial gods (xii. 21), among whom as an Aditya he 
was properly ranked, but also among the gods of the intermediate 
region*^® (x. 3). 

(6) Aditi md DHL 

In the following verse Aditi is named along with another goddess 
or personification, Diti, who, from the formation of her name, appears 
to be intended as an antithesis, or as a complement, to Aditi (v. 62, 8. 
Eiranyarupam ushaso vyushfav ayai^-sthunam udita suryasya | drohatho 
Varum Mitra garttam atak chahhdthe Aditim JDitim clia | “Ye, Mitra 
and Yaruna, ascend your car, of golden form at the break of dawn, 
(your car) with iron supports at the setting"® of the sun, and thence ye 
behold Aditi and Diti.^^ Sayana here understands Aditi of the earth 
as an invisible whole, and Diti as representing the separate creatures 
on its surface {Aditim aJchandamydm Ihumim Ditm khanditdm pra- 

Roth, in his remarks on Nir. x. 4, offers the following explanation of this cir- 
cumstance; “Yaruna who, of all the gods, ought to have been assigned to the 
highest sphere, appears here in the middle rank, because among his creative and 
regulative functions, the direction of the waters in the heavens is one. 

I here follow Roth, who, in the Journ. Germ. Or. Society, vi. 71, and in his 
Lexicon, renders the word udiid suryasya here by “ setting of the sun.” Siiyana goes 
the length of explaining this phrase by apardhm “afternoon,” in his note on v. 76, 
3, though not in the passage before us. 

80 These* two words, aditi and ditiy occur also in a passage of the Vajasaneyi San- 
hita (x. 16), which is partly the same as the present. The concluding clause [tatai 
ehakshdtdm aditim ditim cha) is thus explained by the commentator there as signify- 
ing in the adhidaiva sense: “Thence behold [o Yaruna and Mitra] the man who is 
not poor [aditi— ad im)y i,e, who observes the prescribed ordinances [vihiidnush^hd.- 
iaraifi}^ and him who is poor [diii^dlm), who follows the practices of the atheists 
{pdaiika-vfittam).'* 
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jddikam). In Hs essay on ^‘The Highest Gods of the Arian Races” 
(Journ. Germ. Or. Society, vi. 71), Professor Roth translates these 
two words by ^‘the eternal,” and ‘‘the perishable.” In his Lexi- 
con, however, the same author describes Diti “as a goddess 

associated with Aditi, without any distinct conception, and merely, as 
it appears, as a contrast to her.” Aditi may, however, here represent 
the sky, and Diti the earth ; or, if we are right in understanding the 
verse before us to describe two distinct* appearances of Mitra and 
Vanina, one at the rising and the other at the setting of the sun, 
Aditi might possibly stand for the whole of nature as seen by day, and 
Diti for the creation as seen by night. At all events the two together 
appear to be put by the poet for the entire aggregate of visible nature. 
Diti occurs again as a goddess, but without Aditi, in another place (vii. 
15, 12, Toam Agne viravad yako devas cha Savitd Bhagah | DitU cha 
dati vary am | “ You, Agni, and the divine Savitri and Bhaga, (bestow) 
renown with descendants ; and Diti confers what is desirable.” Say ana 
here explains Diti as meaning a particular goddess iJDitir api devl). 
Roth (s.v.) considers her to be a personification of liberality or opulence. 
Professor Muller, Trans, i. 244, considers that the original reading in this 
passage was Aditi, and that Diti has been substituted by later reciters. 
Diti is also named along with Aditi as a goddess, A.Y. xv. 6, 7, and 
XV. 18, 4 ; Vaj. S. xviii. 22; and in A.Y. vii. 7. 1, her sons are men- 
tioned. These sons, the Daityas, as is well known, were regarded in 
later Indian mythology as the enemies of the gods. 

(7) Aditi may he a personification of Universal Nature. 

Perhaps Aditi may best be regarded as a personification of uni- 
versal, all-embracing N'ature, or Being, with which she is in fact 
identified in the following remarkable verse. She is the source and 
substance of all things celestial and intermediate, divine and human, 
present and future (i.89, 10): “Aditi is the sky; Aditi is the air 
(or intermediate firmament) ; Aditi is the mother, and father^ and son ; 
Aditi is all the gods, and the five tribes ; Aditi is whatever has been 

The words aditi and diti occur together in another passage, iv. 2, 11 (ditim cha 
rdsva aditim uruahya)^ where Sayana takes diti for “the liberal man,*’ and aditi for 
the “ illiberal,” and translates “ grant us a liberal giver, and preserve us from the 
illiberal,” while Roth renders them by “wealth*’ and “penury” respectively. 

®* Tu another place, vi. 61, 11, Aditi is invoked, along with Indra, the earth, tlie 
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born; Aditi is whatever shall be born’^“ {Aditir dyaur Aditir antarih 
sham Aditir maid m pitd sa putrah | vUve devah Aditih panchajandk 
Aditir jdtam Aditir janitvam | ). 

,Sayana states that here Aditi is either the earth, or the mother of 
the gods, and that she is lauded under the character of universal 
nature {Aditir adind ahhandaniyd vd prithivi devamdtd vd \ , , , evam 
sakala-jagad-dtmand Aditih stuyate), Yaska says (Nir. iv. 22 f.), that 
Aditi means not poor, the mother of the gods {Aditir adind deva- 
mdtd\ and that the variety of her manifestations is set forth in this 
verse, or that the objects which are there characterized as aditi are 
adinay the reverse of dinay *^poor’’ {ity Aditer vihhutim dchashfe ] 
endny adlndni vd). This text occurs at the end of a hymn addressed 
to all the gods, and does not appear to have any connexion with the 
verses which precede, from which it derives no elucidation.” 

Compare with it Taitt. Br. iii. 12, 3, 1, where it is similarly said 
^‘that the self-existent Brahma, who is the highest austere-fervour, 
is son, father, and mother {Svayamlhu Brahma paramam tapo yat | 
sa eva putrah sa pita sa mdtd). 

With this may be compared J^schylus, Fragment 443 : 

Zei5j ^(TTiV aiO^p, yij, Zeus 5* ovpavSs* 

ZeiJs TOi rb. irdvra '*'i rSov 5’ viriprcpov. 


ground {Icshama)^ Pushan, Bhaga, and the five tribes {panchajanaJi}, to bestow bless- 
ings. Are the “five tribes” to be understood here, with some old commentators 
(see Nir. iii. 8) of the Gandharvas, Pityis, Devas, Asuras, and Rakshasas ; or with 
the Aitareya Brahmana quoted by Sayana on i. 89, 10, of gods, men, Gandharvas, 
Apsarases, serpents, and Pitjis (the Gandharvas and Apsarasos being taken as one 
class) ? Perhaps we should rather understand the term, as in x. 63, 4, 5 {pancha^ 
jmaJi mama hotram jmhadhvamy “ye five tribes, welcome my ofiFering”), as denoting 
the whole pantheon, or a particular portion of it. In R.V. x. 66, 3, pancha devah^ 
the five gods, or classes of gods, are mentioned, and in x. 60, 4, “ the five tribes in 
the sky” {diviva pancha krishtayah). See the 1st vol. of this work, p. 177. 

In a note on this verse (Orient und Occident, ii. p. 253) Professor Benfey remarks 
*‘The conception of this goddess is still dark.” 

M. Ad. Regnier, E'tude sur Tidiome des Vedas, p. 28, remarks : Aditi is the 
name of a divinity, a personification of the Ally the mother of the gods.” 

There is a hymn (x. 100)— addressed to different gods, and where they are 
invoked in succession — in which the words a sarvatatim aditim vrinlmahe form the 
conclusion of all the verses except the last. The precise meaning of these words was 
not very clear to me, especially as they have no necessary connection with the pre- 
ceding portions of the different stanzas in which they occur. But Professor Aufrecht 
suggests that the verb yrinmahe governs a double accusative, and that the words 
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** Zeus is the iEther, Zeus is the Earth, Zeus is the Heaven. Zeus is 
all things, and whatever is above them.’' See Muller, Lectures on 
Language, ii. 441. 

The signification, ** earth ” or “ nature,” may be that in which the 
word Aditi is employed in H.V. i. 24, 1 : Ka%ya nUnam hatamasya 
amritdndm mandmahe chdru devasya ndma | ko no mahyai Aditaye punar 
ddt pita/ram cha drUeyam mdtaram cha | 2. Agner vayam pratkamasya 
amritdndm mandmahe chdru devaaya ndma | sa no mahyai Aditaye punar 
ddt pita/ram cha drUeyam mdtaram cha | of which god, now, of which 
all the immortals, shall we invoke the amiable name ? who shall give 
us back to the great Aditi, that I may behold my father and my 
mother ? 2. Let us invoke the amiable name of the divine Agni, the 

first of the immortals ; he shall give us back to the great Aditi, that I 
may behold my father and my mother.” These words are declared in 
the Aitareya Brahmana to have been uttered by S'unas^epa when he 
was about to be immolated (see Professor Wilson’ s Essay in the Journal 
of the Eoyal Asiatic- Society, xiii. 100 ; Professor Roth’s paper in 
Weber’s Indische Studien, i. 46 ; Muller’s Ancient Sanskrit Literature, 
pp. 408 ff. ; Haug’s Aitareya Brahmana, ii. 460 ff., and the First Vol. 
of this work, pp. 355 ff. In regard to the passage immediately before 
us, Muller’s Lectures on Language, ii. 500, and his Translation of theRig- 
veda, i. 243, may also be consulted). Whether this account be correct or 
not, the words may be understood as spoken by some one in danger of 
death from sickness or otherwise, who prayed to be permitted again to 
behold the face of nature. This interpretation is confirmed by the 
epithet main, great,” applied in this verse to Aditi, which would not 
be so suitable if, with Roth {s.v.), we should take the word here in the 
sense of “freedom” or “security.” If we should understand the father 
and mother whom the suppliant is anxious to behold, as meaning heaven 

mean “We ask Aditi for sarvatati** (whatever that may mean). In an ingenious 
excursus on R.V. i. 94, 15 (Orient und Occident, ii. 519 ff.), Professor Benfey regards 
the word as coming originally from the same root as the Latin salut^ of which he 
supposes the primitive form to have been aalvotdt, and to have the same signification. 
This sense certainly suits the context of the four passages on which principally he 
founds it, viz., i. 106, 2 ; iii. 54, 11 ; ix. 96, 4; x. 36, 14. In a note to his trans- 
lation of this paper (Orient und Occident, iii. 470) he explains the words under 
consideration, ** we supplicate Aditi for welfare.’^ In his transl. of R.V. i. 247, 
Muller similarly renders them : We implore Aditi for health and wealth.’* 
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and earth (see above), it would become still more probable that Aditi is 
to be understood as meaning ‘‘ nature.” Sayana (in loco) understands 
the word of the Earth {prithivyai). 


(8) Aditi aa a forgiver of sin* 

Benfey in his translation of the hymn just referred to i. 24 (Orient 
und Occident, i. 33), treats Aditi as a proper name, and explains it as 
denoting sinlessness.” "Whatever may be thought of this interpreta- 
tion, the goddess Aditi is undoubtedly in many other texts connected 
with the idea of deliverance from sin. Thus at the end of this same 
hymn (i. 24, 15), it is said : Ud uttamam Varuna gdkam asmad ava 
adhamam vi madhyamam krathaya | atha vayam Aditya vrate^^ tarn 
andgaaah Aditaye ayama | ‘‘Varuna, loose from us the uppermost^ 
the middle, and the lowest bond. Then may we, o Aditya, by thy 
ordination, be without sin against Aditi.” ^ 

The same reference is also found in the following texts : 

i. 162, 22. “May Aditi make us sinless” {andgaatvam no Aditih 
hrinotu). 

ii. 27, 14, “Aditi, Mitra, and Varuna, be gracious if we have com- 
mitted any sin against you” {Adite Mitra Varunauta mrila yad vo my am 
ohaJcrima kach chid dgah). 

iv. 12, 4. “Whatever offence we have, through our folly, committed 
against thee, after the manner of men, o most youthful god, make us 
free from sin against Aditi ; loosen our sins altogether away, o Agni ” 

On the different senses of the word vrata see Muller, Trans, of R.V. i. 225 ff! 
Here he renders “under thy auspices,” p. 228. 

The abstract noun adititva occurs along with anagdstva, “ sinlessness,” in the 
following line (vii. 51, 1) : andgastve adiiitve turasa imam yagnam dadhatu srosha-' 
mdndhy “ May the mighty gods, listening to us, preserve this ceremony in sinlessness; 
and prosperity.” Though adititva is joined with amgaatva^ it does not follow that 
it must have the same sense. — In the S'atapatha Bruhmana x. 6, 5, 5 ( — Byihad 
Aranyaka Upanishad, p. 53 ff.,) the name of Aditi is explained from the root ad^ to • 
eat: “Whatever he created, he began to eat: for Aditi derives her (or his) name 
from this, that she (or he) eats every thing ” {gad yad eva asfijata tad attum adhri- 
yaia [ sarvam vai atti iti tad Aditer adititvam). Aditi is an epithet of Agni in R.V. 
iv. 1, 20 ; vii. 9, 3 ; and of Ajyaraan in ix. 81, 5. Yaska tells us that Agni also is 
called Aditi (Agnir apy aditir uchyate^ Nir. xi. 23), and quotes in proof of this the 
15th verse of a hymn to Agni, R.V. i. 94. In vii. 52, 1, the worshippers ask that 
they may be aditayah^ which Sayana renders by ahhandaniydh^ “ invincible.” 
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{Yach chid hi te puncshatra yavishtha aehiUihhih chalcfima kaeh chi^ 
ayah I kridhi su asmdn Aditer anagdn vi enamsi kiiratho vishvag Ague), 
V. 82, 6. ‘‘May we be free from sin against Aditi tbrougb the help 
of tbe divine Savitp^* {anagasah Aditaye devasya 8mituh sa/oe), 

vii. 87, 7. “ May we, fulfilling the ordinances of Aditi, be without 
sin towards Yaruna, who is gracious even to him who has committed 
sin’’ {yo mrilaydti chalcrushe chid dgo vayam sydma Varum andgdh | 
anu vratdni Aditer ridhantah), 

vii. 93, 7. “ Whatever sin we have committed, be thou (Agni) com- 
passionate : may Aryaman and Aditi sever it from us ’’ {pat aim dgah 
chahrima tat su mrila tad Aryamd Aditih U^rathantu), 

X. 12, 8. “May Mitra here, may Aditi, may the divine Savitri de- 
clare us sinless to Yaruna ’’ {Mitro no atra Aditir andgdn Savitd devo 
Varundya vochat), 

A consideration of these passages, where Aditi is supplicated for for- 
giveness of sin, might lead us to suppose that she was regarded as the 
great power which wields the forces of the universe, and controls the 
destinies of men by moral laws; and the idea derives some support 
from her connection with Yaruna, whose bonds are so often referred to 
as afflicting sinners.®® But this supposition is weakened by the fact that 
many others of the gods are in the same way petitioned for pardon, as 
Savitri (iv. /54, 3) and other deities, as the Sun, Dawn, Heaven and 
Earth (x. 35, 2, 3), Agni (iii. 54, 19). 

(9) Aditi' 8 position sometimes auhordinate. 

Though, as we have seen, Aditi is regarded as the mother of some of 
the principal Yedic deities, she is yet, in other texts, represented as 
playing a subordinate part. 

Thus, in vii. 38, 4, she is mentioned as celebrating the praises of 
Savityi, along with her sons Yaruna, Mitra, and Aryaman, and wel- 
coming his aid {ahhi yam devi Aditir gfindti sa/vam demsya Savitur 
jushdnd I ahhi samrdjo Varuno grinanti ahhi Mitrdso Aryamd sajoshdh ) ; 
and in viii. 12, 14, she is declared to have produced a hymn to Indra 
uta svardje Aditih stomam Indrdya jijanat | puruprasastam utaye rita- 
sya yat). 

See on this subject Muller’s transl. of the E.V. i. 244 ff. 
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(10) Creation as described in Eig-veda x. 72 ; birth of Aditi^ Daksha^ 
tJie gods^ and the Adityas, 

In a hymn of the tenth book (the 72nd), supposed from its contents 
to be of a comparatively late date, the process of creation is described 
at greater length than in any earlier passage, and the share which 
Aditi took in it is not very intelligibly set forth : 

X. 72, 1. Eevandm nu my am jdnd pra roohdma vipanyayd | uktheshu 
iasyamdneshu yah pakydd utiare yuge | 2. Brahmanaspatir etd sam kar- 
mar ah ivddhamat | devdnam purvye yuge asatah sad ajdyata | 3. JDevd- 
ndm yuge prathame asatah sad ajdyata | tad dsdh anv ajdyanta tad Uttd- 
napadas pari [ 4. Bhur jajne Uttanapado bhuvah dkdh ajdyanta | Aditer 
Baksho ajdyata JDakshdd u Aditih pari | 5. Aditir hi ajanishta Baksha 
yd duhitd tarn | tdih devdh anv ajdyanta hhadrdh amritahandhavah | 6, 
Yad devdh adah salile susamrabdhdh atislitliata | attra vo nrityatdm iva 
twro renur apdyaia | 7. Yad devdh yatayo yathd hhuvandni apimata ( 
attra samudre d gulham d suryam ajahharttana ) 8. Ash\au putrdso 
Aditer ye jdtds tanvas pari | devdn upa pra ait saptabhih pard mart- 
tdndam dsyat | 9. Saptabhih putr air Aditih upa prait purvyam yugam | 
prajdyai mrityave tvat punar mdrttdndam dhharat | 

^‘1. Let us, in chaunted hymns, with praise, declare the births of 
the gods, — any of us who in (this) latter age may behold them. 2. 
Brahmanaspati blew forth these births like a blacksmith.®^ In the 
earliest age of the gods, the existent sprang from the non-existent. 

3. In the first age of the gods, the existent sprang from the non- 
existent: thereafter the regions sprang, thereafter, from XJttanapad. 

4. The earth sprang from TJttanapad, from the earth sprang the 
regions ; Daksha sprang from Aditi, and Aditi from Daksha. 5. Por 
Aditi was produced, she who is thy daughter, o Daksha. After her 

I have already given this translation in vol. iv. of this work, pp. 10, 11, but 
repeat it here, with some variations, for the sake of completeness. Prof. Muller in 
bis transl. of the R.V. pp. 234 f. gives a version of the first four verses. In the first 
verse, second line, he proposes to read yat for yah and to translate that a man may 
see them,*' etc. In the third verse he takes Uttunapadas, where it first occurs, for a 
nominative, and in the fourth verse for a genitive. Whichever way we take the 
words, there is a double production of the regions ; first, either (a) from Uttanapad, 
or (h) after the non-existent, but before Uttanapad, to which they gave birth, and, 
second froni earth, which itself sprang from Uttanapad. 
w Compare R.V. iv. 2, 17 ; and x. 81, 3. 
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the gods were horn, happy, partakers of immortality. 6. When, gods, 
ye moved, agitated, upon those waters, then a violent dust®^ issued 
from you, as from dancers. 7. When, gods, ye, like strenuous mcn,^^ 
replenished the worlds, then ye drew forth the sun which was hidden 
in the (aerial?) ocean. 8. Of the eight sons®^ of Aditi who were 
born from her body, she approached the gods with seven, and cast out 
Marttanda (the eighth). 9. With seven sons Aditi approached the 
former generation (of gods) ; she again produced Marttanda for birth as 
well as for death.®^ 

Compare R.V. iv. 42, 5. . . . Indrah iyarmi renum ahhibhuti/ojnh. 

Yatayah . — This word is taken by Bdhtlingk and Roth s.v. as the name of as 
ancient family connected with the Bhrigtis, R.V. viii. 3, 9 ; viii. 6, 18, to whom some 
connection with the formation of the world is ascribed in x. 72, 7 (tlie verse before us). 
The word also occurs in R.V. vii, 13, 1, where it is applied to Agni {Vainvanaraya 
yataye mailndm). The second of the verses quoted by B. and R. (viii. 6, 18) is as 
follows: ye Indra yatayas tvd Bhrigavo ye cha tushtuvuh | mama id ugra drudhi 
havam [ “ Indra, the Yatis, and the Bhiigus, who praised thee : — hear, o liery god, my 
invocation.” Here a family of men may be meant, as also in viii. 3, 9 {yena yatihhyo 
Bhrigave dhanehite). In one of the few verses of the Stima-veda which are not found 
in the R.V., viz. ii. 304, (but which is not referred to in B. and R.’s Lexicon, although 
the parallel passage in the A.V. ii. 5, 3, which has some dilferent readings, is cited) 
the words Yati and Bhrigu both occur: Indras turdshun Mitro na jayhnna Vrittram 
Yatir na | bihheda Balam Bhrigur na saddhe satrun made somasga ( “ The impetuous 
Indra slew Vfittra as (did) Mitra, as (did) the Yati; he pierced Baja as (did) Blirigu; 
iie orercarae his enemies in the exhilaration of the St)ma-juice.” The parallel passage 
of the A.V. (in Roth and Whitney’s ed.) reads yatir na, the accusative feminine, instead 
of yatir na, the nom. masc. The Lexicon also refers to the Ait. Br. vii. 28 (quoted 
in the 1st vol. of this work (2nd ed.) pp. 437 f.), where Indra is said to have 
abandoned the Yatis to wolves ; and to other passages in which the same legend in 
noticed. 

Compare A.V. viii. 9, 21 : ashta-yomr Aditir ashta-putra j In the Taitt. Aran- 
yaka i. 13, 1, the Earth is said to have had eight births, eight sons, and eight hus- 
bands {ashfayonlm ashtaputrdm ashtapatnlm imam mahlni). 

The 8th and 9th verses are quoted in the Taittirlya Aranyaka i. 13, 2, 3 ; 
where the reading of the last line of verse 9, is as follows : prajdyai mrityave tat 
jgard mdrtidndam dbharat | The commentator explains the last verse thus : “ Adit^ 
approached her husband preparatory to the procreation of her sons, and with a view, 
to their birth; and she abandoned Marttanda that he might die” {tad-utpddana.rtham 
** purvyaih yugam'^ tad utpatti-purva-kdlinam pati-samy ogam prajZtyai^' projoU 
patty’-artham^^ upnprait*^ prlti’purvakam praptavati \ . . . Mdrttdnddkhyam ash- 
iamam putram pardbharat*^ parityaktavati iti yat tat mrityave mrityu-nimit- 
tam I Mdrttando hi mrityor eva hetur na prajdhhivriddheh]), and he adds that 
“Marttanda means one in consequence of whoso birth the egg has become dead”* 
[mpitam andam yadlya-janmand sa Mdrttandah ) ; according to the Srariti : mrite *nde 
jdyate yasmdd Mdrttandah sa uddhritah ) “ He is called Marttanda because he was 
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Yaska has the following remarks on verse 4 of this hymn in the 
Nirukta, xi. 23 : 

Adityo Balishah ity ahur Aditya-madhye cJia stutah | Aditir Duhshd^ 
yard Aditer Bahho ajCiyata Balcshdd u Aditih pari^^ iti cha [ tat 
Icatham upapadyeta | samdna-janmdnau sydtdm iti \ api vd deva-dhar~ 
mena itaretara-janmdnau sydtdm itaretara-prakriti | 

Daksha is, they say, an Aditya (or son of Aditi), and is praised 
among the Adityas. And Aditi is, on the other hand, the daughter of 
Daksha (according to this text), ‘ Daksha sprang from Aditi, and Aditi 
from Daksha.’ How can this be possible ? They may have had the 
same origin ; or, according to the nature of the gods, they may have 
been born from each other, and have derived their substance from each 
other.”.®^ 

Another instance of the same reciprocal generation is found in K.V. 
X. 90, 6 : Tasmdd Virdd ajdyata Virdjo adhi Purushah | “ From him 
(Purusha) sprang Viraj ; and from Viraj (sprang) Purusha.’^ 

born when the egg was dead.” See also the 549th line of the Harivamsa quoted in the 
4th vol. of this work, p. 11, note. The S'atapatha Brahmana, iii. 1, 3, 3 (already 
quoted in the 4th vol. of this work, p. 12), has the following explanation of the 8th 
verse : Ashman ha mi putrah Aditeh ) yams tv eiad devah Adityoh ity achakshate 
sapia ha eva te | avikritam ha ashtamam janaydnchakara Marttandam 1 sandegho ha 
eva dsa yovan eva iit'dhras tdvams tiryan puruaha-sammitah ity u ha eke ahuh | 4. Te 
u ha ete uchur devah Adityah yad asmdn anu ajanima tad amuya iva bhud hantdh 
imam vikaravdma ” iti tain vichahur yathd ay am purusho vikritah | tasya ydni 
mamadni aankritya sannyasm tato haati samabhavat | . . . Yam u ha tad vichakrus sa 
VivQsvdn Adityas tasya imdh projah | Aditi had eight sons. But there were only 
seven (of them) whom men call the Aditya deities. For she bore the eighth, Murt- 
tunda, undeveloped into any distinctions of shape (without hands, feet, etc. — Comm.), 
and quite smooth and uniform, as broad as he was long, or of the size of a man, 
according to some. The Aditya gods said ‘ If in his nature he does not resemble us, 
it will be fatal ; come let us shape him.* They did so as this man is shaped. The 
flesh which they cut off him, and threw away, became an elephant. . . . He whom 
they so shaped was the Aditya Vivasvat, of whom come these creatures.” The passage 
of the Taitt. Sanh. vi. 6, 6, 1, quoted in the let vol. of this work p. 26, also alludes 
to Aditi’s second parturition having resulted in an abortive egg (vyriddham dndam). 

In his Illustrations of the Nirukta (p. 161) Professor Roth thus translates the 4th 
and 6th verses of this hymn : “ BhU (the world) was born, and from her opened womb 
sprang the Regions ; from Aditi (Eternity) was bom Daksha (spiritual power), and 
from Daksha again Aditi. 6. Yes, Aditi was born, o Daksha, she who is thy 
daughter ; after her sprang forth the gods, the blessed possessors of immortality.” He 
'then proceeds ; Daksha, (spiritual power) is the male energy, which generates the 
gods in eternity. As Bha (the world, or being) and space are the principles of the 
finite, so both of these are the originators of divine life.” 
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Daksha and Aditi are connected in two other texts : 

X. 5, 7. Asach cha sack cka parame vyoman Dahshasya janmann Aditer 
upastke | Agnir nak pratkamajdk ritasya purve dyuni vrishahkas cka 
dkenuk ( ‘‘(A principle) not existing (actually), but existing (poten- 
tially) in the highest heaven, in the creative potency of Daksha and in 
the womb of Aditi, — Agni (became) in a former age the first born of 
our ritual, and is both a vigorous bull and a cow.’^ 

X. 64, 5. Lahskasya vd Adite janmani vrate rdjdnd Mitrd-varund d 
vivdsasi | ‘^Thou, o Aditi, dost tend the two kings Mitra and Yaruna 
after the production and by the will of Daksha/^ 

Though the above passage, x. 72, 4, 5, represents Daksha as at once 
the father and the son of Aditi, the older Yedic mythology, as we shall 
see from K.Y. ii. 27, 1, in the next section, describes him as one of the 
Adityas, and consequently as her son. There are, however, two other 
passages, vi. 50, 2, and vii. 66, 2, in which the epithet Daksha-pitri is 
applied to the gods, and a third, viii. 25, 5, in which two of the 
Adityas are styled sunu dakskasya sukratu. What is the signification 
of these epithets ? The first of the passages, vi. 50, 2, is as follows : 

Sujyotiskak surya Dakska^pitfin andgastve sumaho vlki devan \ dvijan- 
mdno ye ritasdpah satydk svarvanto yajatdk Agni~jikvuk | mighty 
Surya, visit in sinlessness the resplendent gods, the sons of Daksha, [or 
possessors of powers], who have two births, are holy, true, celestial, 
adorable, and have Agni on their tongues.'^ 

vii. 66, 2. Yd dkdrayanta devdk sudakshd Dakska-pitard | amrydya 
pramakasd \ “ Which two wise gods {i,e. Mitra and Yaruna), the mighty 
sons of Daksha, — [or possessors of powers], — the deities have esta- 
blished to exercise divine rule.’^ 

In the Taittinya Sanhita, i. 2, 3, 1 (p. 309 in Eibl. Ind.), the same 
epithet is applied to the gods : Ye devak manojdtdk manoyujah sudakskdh 
Dakskapitaras te nak pdntu \ “ May those deities who are mind-born, 
mind-exerting, intelligent, who have Daksha for their father,®® protect 
and deliver us,’^ etc. 

See Langlois* version. Muller (Trans, of the R.V. i. 234) renders the first line 
only, and does not advert to the second. 

See Muller’s version in his Trans, of the R.Y. i. p. 234. In his Illustrations 
of the Nirukta, p. 161, Roth translates the line “ And thou, o Aditi, who after their pro- 
duction by Daksha, and by his command, servest the two kings Mitra and Varuna,” etc. 

The commentator explains the word Baksha^pitarah as = Bakshah prcfjdpatir 
utpddako yeshdm te, “ those of whom the Prajupati Daksha is the generator." 
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Doubt may be thrown on the propriety of taking Daksha in the pre- 
ceding passages to represent a person, from the fact that in E.V. viii. 
25, 5, Mitra and Yaruna are not only called the strong sons of 
Daksha (sunu Baksliasya sukratu)^ but also the ‘‘ grandsons of mighty 
strength^' (napatd savaao mahah). In his interpretation of vi. 50, 2, 
Sayana explains Daksha-pitrin as Daksliah pitdmaho yeshdm te | they 
of whom Daksha is the progenitor.*’ In the second passage vii. 66, 2, 
however, he takes the same compound to signify the preservers, or 
lords of strength** {halasya pdlahau svdmimu vd). The epithet ^‘son 
of strength’* {sahasasputra^ sahasah sunu) is applied to Agni viii. 49, 2; 
viii. 60, 11 ; viii. 64, 3 ; and iavasah putra ‘‘son of might to Indra 
in viii. 79, 3, and viii. 81, 14. In viii. 58, 4, Indra is called the 
‘‘son of truth** {su7ium satya8ya)\ and the gods are called “sons of 
immortality” in vi. 52, 9 {sunavah amritasya), and in x. 13, 1 {amritasya 
putrdK). Professor Eoth in his Lexicon assigns to dakshapitarah the 
sense of “preserving, possessing, bestowing powers;** and supports his 
view by quoting various other texts of the E.Y. This signification is 
approved by Dr. Kuhn in his review of this article. Professor Muller 
translates the word by “fathers of strength,** Trans, of E.Y. i. 235 f. 

In the S'atapatha Erahrnana, ii. 4, 4, 2, Daksha is identified with 
Prajapati, or the creator.*’®® 

The part which he plays in the later mythology, founded, no doubt, 
on the Yedic texts which I have quoted, may be seen by consulting 
Professor Wilson* s Yishnu Purana, Dr. HalPs edition, vol. i. pp. 100, 
108 ff. ; vol. ii. pp. 9-26, and vol. iii. p. 230. According to the first 
account he is one of Brahma’s mind-born sons (p. 100), and marries 
Prasuti (p. 108), who bears him twenty-four daughters, among whom 
Aditi is not specified. In the second account, however (vol. ii. p. 26), 
Aditi is mentioned as one of his sixty daughters who, along with Diti, 
Danu, and ten others, is said to have been given in marriage to 
Ka^yapa, to whom she (Aditi) bore the twelve Adityas (p. 27. See 
also the M. Bh. Adi-parva, 3135.) According to the third account 
(vpl. iii. p. 230), Aditi is said to be the daughter of Daksha, and the 
mother of Yivasvat, the Sun. In a passage in one of the recensions of 
the Eamayana (Schlegel, i. 31, Calc. ed. i. 29), in the Mahabh^ata, 

See the 4th vol. of this work, p. 24. In the sequel of the passage in the S'. P. 
Dr., ii. 4, 4, 6, a person named Daksha, the son of Parvata, is mentioned. 
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and in the Bhagavata Pnrana, viii. 16, 1 flP., Aditi is described as the 
wife of Kasyapa, and the mother of Vishnu in his dwarf incarnation. 
(See the 4th vol. of this work, p. 116 ff.) 

An older authority, however, the Vaj. Sanhita, gives quite a different 
account of the relation of Aditi to Vishnu, as it (xxix. 60 = Taitt. S. 
vii. 5, 14, 1) represents her to be his wife {Adityai Vishnu-patmjai 
cliaruh}^ In the following passage of the Taittiriya Sanhita iv. (p, 
of the India Office MS.) also she is similarly described: FishtambJio 
divo dharmah prithivyd asyemnd jagato Vuhm-patnl \ mka-vyachdh 
ishayantl suhhutih Hvd no astu Aditir upasthe | ‘‘ Supporter of the sky, 
sustainer of the earth, sovereign of this world, wife of Vishnu, may 
the all-embracing and powerful Aditi, filling ,us with vigour, be 
auspicious to us (abiding) in her lap.^^ 

^00 In A.V.vii. 46, 3, Simval! seems to be called the wife of Vishnu [Vishnoh patnl). 
Another goddess is said in Taitt. Br. iii, 1, 2, 6, to be the wife of the same god 
(Mahm devlm Vishnupatmm)* 
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SECTION IV. 

THE ADITYAS. 

The sons of Aditi specified in E.Y. ii. 27, 1, are these six: Mitra, 
Aryaman, Bhaga, Yaruna, Daksha, and Am^a girah Adityehhyo 

ghritasnuh sanad rajahhyo juhvd juhomi \ irinotu Mitro Aryamd Bhago 
nas tuvijdto Varuno DahsJio Amiah |). In ix. 114, 3, the Adityas are 
spoken of as seven in number, but their names are not mentioned {devdh 
dditydh ye sapta tehhih somdhhirahsha nah)}^^ In x. 72, 8, 9, as we have 
already seen, it is declared that Aditi had eight sons, of whom she only 
presented seven to the gods, casting out Marttanda, the eighth, though 
she is said to have afterwards brought him forward. Here, again, the 
names of the rest are omitted. In A.Y. viii. 9, 21, also, as quoted above, 
p. 38, Aditi is said to have had eight sons. Surya is, in a few places, 
spoken of as an Aditya, viz. in B.Y. i. 50, 12 {ud agdd ay am Adityah)] i. 
191, 9 {ud apaptad asau suryah , . . Adityah) ; viii. 90, 11 and 
as an Aditeya (this word equally means ‘ son of Aditi ^), identified with 
Agni, he is said (x. 88, 11),^^^ to have been placed by the gods in the 
sky. In viii. 18, 3, Savitri is named along with Bhaga, Yaruna, Mitra, 
and Aryaman, four of the Adityas, after that class of deities had been 
celebrated generally in the preceding verse. Surya or Savitri there- 
fore appears to have a certain claim to be considered the seventh 
Aditya (compare A.Y. xiii. 2, 9, and 37, where the sun is called the 
son of Aditi, Aditeh putrah and Aditydh putram). We have seen above 
(pp. 13 f., note 19) that Indra also is in one passage (E.Y. vii. 85, 4), 

See the 4th vol. of this work, pp. 101 fif., where these and many other passages 
relating to the Adityas are quoted. 

^02 The last-mentioned text is as follows : Ban mahan asi Surya bal Aditya mahdn 
flst 1 . . . . Surya aravasd mahan ast] “0 great art thou, Surya ! 0 son of 
Aditi, thou art great ! .... 0 Surya, in renown thou art great,*' etc, 

^03 Yaded mam adadhur yajniydso divi devdh Suryam Aditeyam, See Nirukta iL 
13 ; vii, 29. In x. 37, 1, however, the Sun is called the Son of the Heaven {divas 
putrdya surydya) ; and there as well as elsewhere he is called the eye of Mitra and 
Yaruna. 
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addressed as an Aditya along with Yanina.'*^ In A.Y. Tiii. 2, 15, the 
Sun and Moon are called Adityas (Jtattra tvci ''^dityan raksJiatafh surya^ 
chandramasdv uhhau |). In A.Y. ix. 1, 4, the golden-hued Madhukasa 
is said to be the mother of the Adityas, and the daughter of the Yasus 
{Mdtd ” dityanam duliitcL Vasundm .... htranya-varnd Madhukasd). 

In the Taittirlya Yeda (quoted by Sayana on E.Y. ii. 27, 1) the 
Adityas are said to be eight in number : Mitra, Yaruna, Dhatri, Arya- 
man, Am4u, {sic) Bhaga, Indra, and Yivasvat. Here five names corre- 
spond with those given in E.Y. ii. 27, 1, while Daksha is omitted, 
and three names are added, Dhatri, Yivasvat (who may be identified 
with Surya), and Indra. 

The same names are given in the Taittirlya Brahmana, i. 1, 9, 1 (a 
passage already cited in the 1st. vol. of this work, p. 27, but repeated 
here for facility of reference) : 

Adiiih putrakdmd Sddhyehhyo devehhyo hrahmaudanam ajpachat | tasyai 
uchJieshanam adaduh \Aat prdsndt | sd reto ^dhatta ] tasyai JDJidtd cka 
Aryamd cha ajdyetdm | sd dvitiyam apacliat | 2. Tasyai uchheshanam 
adaduh | tat prdkndt | sd reto ^dhatta tasyai Mitral cha Varunak cha 
ajdyetdm | sd tritlyam apachat | tasyai uchheshanam adaduh | tat prdi- 
ndt I sd reto ^dhatta | tasyai Amias cha Bhagas cha ajdyetdm | sd cha- 
turtham apachat | tasyai uchheshanam adaduh | tat prdsndt | sd reto 
^dhatta \ tasyai Indrai cha Vivasvdmi cha ajdyetdm | 

Aditi, being desirous of sons, cooked a brahmaudana oblation for 
the gods the Sadhyas. They gave her the remains of it, which she ate. 
She conceived, and Dhatri and Aryaman were born to her.’^ The same 
thing is done a second time, when she brings forth Mitra and Yaruna, 
— a third time, when she bears Amsa and Bhaga, — and a fourth time, 
when she gives birth to Indra and Yivasvat. (Comp, the passage from 
the Taitt. Sanh. vi. 5, 6, 1, quoted in the 1st vol. of this work, pp. 26 f.) 
In one place (iii. 1, 3, 3), already quoted in p. 50, the S'atapatha Brah- 
mana speaks of the Adityas as becoming eight by the addition of Mart- 
tanda ; but in two other passages (vi. 1, 2, 8 ; xi. 6, 3, 8), quoted in 
the 4th vol. of this work, p. 102, as being twelve in number. In the 
first of these two latter texts they are said to have sprung from twelve 
drops generated by Prajapati (in which case they could not have been 

^0* Although in their Sanhita text both Miiller and Aufrecht read Adity3, they both 
give Aditya the dual as the reading of the Pada text. 


f iddadV 
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Bons of Aditi), aud in the second they are identified with the twelve 
months.^®® In the later Indian literature they are always said to be 
twelve (see the passages quoted in the 4th vol. of this work, pp. 101-106). 

Professor Both (in the Journ. Germ. Or. Society, vi. 68 f.) has the 
following observations on the Adityas : ** There (in the highest heaven) 
dwell and reign those gods who bear in common the name of Adityas. 
We must, however, if we would discover their earliest character, aban- 
don the conceptions which in a later age, and even in that of the heroic 
poems, were entertained regarding these deities. According to this 
conception they were twelve sun-gods, bearing evident reference to the 
twelve months. But for the most ancient period we must hold fast 
the primary signification of their name. They are the inviolable, im- 
perishable, eternal beings. Aditi, eternity, or the eternal, is the ele- 
ment which sustains them and is sustained by them.” See above, (p. 
37). Purther on he adds: ‘^The eternal and inviolable element in 
which the Adityas dwell, and which forms their essence, is the celestial 
light. The Adityas, the gods of this light, do not therefore by any 
means coincide with any of the forms in which light is manifested in 
the universe. They are neither sun, nor moon, nor stars, nor dawn, 
but the eternal sustainers of this luminous life, which exists, as it 
were, behind all these phenomena.” 

In some of the hymns were the Adityas (under which name Yanina, 
Mitra, and Ary am an seem chiefly, if not exclusively, to be intended), 
are celebrated (see especially ii. 27), they are characterized by the 
epithets ^‘bright” [kwhayah), ‘‘golden” {hiranyayuh)^ “pure” [dhura- 
pntuh)^ “sinless” {avrijim.h)y “blameless” {anavadyah), “holy,” (n^a«;a- 
ni^h) “strong” {Jcshattriydhyyiii. 56^ 1), “kings,” “resistless” (a7^ishtuh), 
“vast” {uravah), “deep” (yahhirdh), sleei^lesQ^l (asvapnajah), “un- 
winking” (amWsAa “many-eyed” (hhuryakshuh, ii. 27,3), “far- 
observing” {dirghadhiyah), “fixed in their purpose” {dhritavratah). 
Distant things are near to them, ii. 27, 3 {sarmm rdjahhyah parmnO. 

In the S'. P. Br. hi. 6, 1, 13, a dispute between the Adityas and Angirases 
regarding a sacrifice is mentioned. (Comp. Tuitt. Br. hi. 9, 21, 1). In the same work, 
(the S'p. Br.) xii. 2, 2, 9, it is said that these two classes of beings (the Adityas and 
Angirases) were both descendants of Prajupati, and that they strove together for the 
priority in ascending to heaven. In A.V. xii. 3, 43 f., and xix. 39, 5 also they are 
connected with one another. 

This is a characteristic of the gods in general. 
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chid anti), they uphold and preserve things both moving and stationary 
(dhdrantayah adityaso jag at sthuh devah visvasya hhuvanasya gopah | 
ibid.), they see the good and evil in men’s hearts, and distinguish the 
honest man from the deceitful, ii. 27, 3 {antah paiyanti vrijand uta 
sudhu I viii. 18, 15, pdhatrd sthana devah hritsu jdmtha martyam | upa 
dvayum cha advayum cha), they are holy and awful, and haters of false- 
hood and punish sin, ii. 27, 4 {ritdvdnai chayamdndh rindni), vii. 60, 5 
{ime chetdro anritasya hhiireh)^ vii. 52, 2; vii. 66, 13, which they are 
entreated to forgive, ii. 27, 14 ; ii. 29, 5 ; averting from the worshipper 
the consequences of the transgressions of others as well as of bis own, 
vii. 52, 2 ; viii. 47, 8 ; or transferring those penalties of sin, whether 
open or secret, to the head of Trita Aptya, viii. 47, 13 {yad dvir yad 
apichyarh devdso asti dushJeritam ( Trite tad vUvam Aptye are asmad 
dadhatana) and they spread nooses for their enemies, ii. 27, 16 {yah 
VO mdydli ahliidruhe yajatrdh pdsdh adityuh ripave vichrittdh). They 
are supplicated for various boons, for protection, offspring, guidance, 
light, long life, etc. (see E.Y. ii. 27, 5~7, 10, 11, 14; viii. 18, 22. 
In viii. 47, 2, they are said to know how to remove transgressions, and 
are besought to extend their protection to their worshipper, as birds 
spread their wings over their young {vida devah aghundm Adityaso apd- 
hritim | palcshd vayo yathd npari vi asms iarma yachhata | 3. Vi asms 
ad hi sarma tat palcshd vayo na yantana)}^^ Their servants are protected 
by them as a warrior is when encased in his armour, viii. 47, 8 {yushme 
devah api smasi yudhyantah iva varmasu), and then no shaft, however 
sharp or heavy, can strike them (ibid. 7 : na tam tigmaih chana tyajo na 
drdsad ahhi tam guru | yasmai u iarma arddhvam | See Muller, Trans, 
p. 255). 

The Adityas regarded as a class of gods are not, however, character- 
ized BO specifically in the hymns, as two of the individual deities who 
bear that general designation, I mean Yaruna and Mitra; and I shall, 
therefore, proceed to give a fuller account of the two latter, (with whose 
names that of Aryaman is sometimes associated), omitting any further 
reference to Bhaga and Amsa, who are rarely mentioned, and to Daksha, 
of whom something has been already said. Surya and Savitri will be 
treated separately. 

Roth, 8.V, Trita Aptya, says this god is conceived as dwelling in the remote 
distance, removed from view, and that it is in consequence of this that evil is sought 
to be transferred to him. 

108 Compare Psalms, xvii. 8; xxxvi. 7 ; Ixi. 4 ; Ixiii. 7 ; xci. 4. 
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SECTION V. 

MITRA AND VARUNA. 

(1) General idea of them two gods. 

These two deities are very frequently found in conjunction. Vanina 
is also often separately celebrated ; Mitra but seldom. Their frequent 
association is easily explained if the commentators are right in under- 
standing Mitra to represent the day, and Vanina the night. Thus 
Sayana says on H.V. i. 89, 3 : “Mitra is the god who presides over 
the day, according to the Vedic text, Uhe day is Mitra’ s^’^ {ahar- 
ahhimdninam devam ] “ Maitram vai ahar ’’ iti kruieK) ; and again, 
“ Varuna is derived from the root m, to cover ; he envelops the wicked 
in his snares j and is the god who rules over the night, according to 
the text, Hhe night is Vanina’s'*^® ’ {vrinoti | pdpahritah svaMyaih 
pdsair dvrinoti iti rutry-alhimani-devo Varunah j iruyate cha “ Varunl 
rdtrir'^ [Taitt. Br. i. 7, 10, 1] iti |). In the same way the commen- 
tator on the Taittiriya Sanhita, i. 8, 16, 1 (Bibl. Ind. vol. ii. p. 164), 
affirms that the “ word Mitra denotes the sun (Mitra-ialdasya surya- 
mchitvdt), and that the “ word Varuna signifies one who envelops like 

^0® See also his note on i. 141, 9, where he gives the same explanation regarding 
Mitra and Varuna, and adds that Aryuman is the god who goes between the other 
two {Aryamd ubhqyor madht/a-vartll devah). According to his note on i. 90. 1, 
Aryaman is the sun who makes the division of day and night {Aryamd aho-rdtra- 
mbhdgaaya karttn suryah). Compare also his note on ii. 38, 8, where be says that 
Varuna is represented as giving resting-places to creatures after sunset, because he 
carries on the atfaira of the night {Tonim sihdnaih nimishi nimeshe Savitur asta- 
samaye sati visranidrtham prdnibhyah prayachhati | Varunasya rdtrer nirvdhdka^ 
todt). In i. 35, 1, Mitra and Varuna are invoked along with Agni, Night and 
Savitri : I invoke first Agni for our welfare ; I invoke hither Mitra and Varuna to 
onr aid ; I invoke Night who gives rest to the world ; I invoke the divine Savitri to 
our assistance [hvaydmi Agnim prathamam svastaye luvaydmi Mitrd-varunm t'Ad- 
vatse [ hvaydmi rdtrlm jagato niveiamm hvaydmi devam Savitdram utaye). 
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darkness” (Varuna-idbdasya andhahara-vad nvaraJia-vdehitvdt)j accord- 
ing to the text (above given, in p. 58, of the Taittinya Brahmana, 
i. 7, 10, 1), *‘the day is Mitra’s and the night is Vanina’s.” In 
another part of the Taittirlya Sanhita, vi. 4, 8, we read : Na vai idam 
diva na nahtam daid avydhritam | te devdh Mitrd-varundv abruvan 
^Hdam no vivdsayatam ” iti | . . . . Mitro ^har ajanayad Varum rdtrim | 

This world had neither day nor night, but was (in that respect) un- 
distinguished. The gods said to Mitra and Varuna, ‘Make a separa- 
tion.’ .... Mitra produced the day, and Varuna the night.” (See 
the same Sanhita ii. 1, 7, 4.) In R.V. viii. 41, 3, it is said of Varuna, 
“ The conspicuous god has embraced the nights, by his wisdom he has 
established the days, and everything perfectly” (sa kshapah parishasvaje 
ni usro may ay d dadhe sa visvam pari darkatah |). In his note on 
another passage (R.V. vii. 87, 1) Sayana says that it is the setting 
sun which is called Varuna, who b}^ his departure creates the nights 
{A Siam gachhan suryali eva Varunah ity uchyate | sa hi sva-gamanena 
rdtrir janayati |). The Satapatha Brahmana, xii. 9, 2, 12, says: 
“This (terrestrial) world is Mitra; the other (the celestial) world is 
Varuna” {ayafh vai loko Mitrah | asau Varunah [) 

(2) Their chief characteristics. 

The following are some of the principal characteristics of these gods, as 
represented in the Rig-veda. Varuna is, sometimes at least, visible to the 
mental eye of his worshippers. Thus, in i. 25, 18, the rishi says : Bariam 
nu viiva-darsatam dariam ratham adhi kshami | “I beheld him who is 
visible to all; I beheld his chariot upon the ground.” In vii. 88, 2, 
also, the poet exclaims : Adha nu asya sandriiafh jaganvdn Agner am- 
kam Varunasya mamii | “ When I have obtained a vision of Varuna, I 
have regarded his lustre as resembling that of Agni.” Mighty and 
fixed in purpose, he sits in his abode exercising sovereignty (i. 25, 10 : 
Ni shasdda dhritavrato Varunah pasty dsu a | samrOjydya sukratuh |). He 
is arrayed in golden mail,"^ and surrounded by his messengers or 
angels (i. 25, 13 : Bilhrad drdpim hiranyayam Varuno vasta nirnijam | 

See Roth’s article on “The highest gods of the Ariaii races,” Joum. Germ. Or, 
Society, vi. 71. 

in Golden mail is also assigned to Savitri (iv. 53, 2). 
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fari spaso ni shedire). His house, at which the worshippers are said to 
have arrived, has a thousand doors (vii. 88, 5 : Brihantam mdnam 
Varum svadhuvah sahasrad/odram jagama grihaifi te). Again he is 
described as occupying, along with Mitra, a stable palace supported by a 
thousand columns (ii. 41, 5 : Rdjdnd anahhidruhd dhruve sadasi ut- 
tame | sahasrasthune dsate | v. 62, 6 : Rdjand kshattram ahriniyamdnd 
sahasrasthunam hihhrithah saha dvau\). The two deities ascend their 
chariot, which is drawn by horses, and is golden-coloured at the break 
of day, and takes the hue of iron at the setting of the sun (v. 62, 8, 
already quoted in p. 42).^^^ Mounted on their car, and soaring in the 
highest empyrean, they behold all things in heaven and earth (v. 62, 

4, 8 ; V. 63, 1 : Ritasya gopdv adhi tishthato ratham satyadharmdnd 
parame vyomani). Vanina is said to be farsighted {uruchahshas^ i. 25, 

5, 16; viii. 90, 2); and thousand-eyed {sahasrachalcshas, vii. 34, 10). 
In one place mention is made of his golden- winged messenger {hiranya- 
paksham Varunasya dutam^ x. 123, 6), and elsewhere the sun is called 
the eye of Mitra and Varuna {chahshur Mitrasya Varunasya^ vii. 61, 
1 ; vii. 63, 1 ; x. 37, 1). Along with Aryaman, another of the 
Adityas, these two gods are called sun-eyed {suracJiahshasah^ vii. 66, 
10). They are also denominated supdntj the beautiful or skilful-handed. 
Vanina is frequently spoken of as a king {rdjd Varunah, i. 24, 7, 8 ; 
iv. 1, 2 ; V. 40, 7; vii. 64, 1 ; x. 103, 9; x. 173, 5) ; as king of all 
(x. 132, 4); as king of all, both gods and men (ii. 27, 10: tvam vis- 
veshdm Varuna asi rdja ye cha devah asura ye cha marttdh |) ; as king 
of the universe {vUvasya hhuvamsya, v. 85, 3), and of all that exists 
{sato asya^ vii. 87, 6) ; as an universal monarch {samrdt, i. 25, 10 ; ii. 
28, 6, V. 85, 1; vi. 68, 9; viii. 42, 1); as a self-dependent ruler 
svardf, ii. 28, 1). The same epithets of king and universal monarch 
are also applied in other places to Mitra and Varuna conjointly (as in 
i. 71, 9 ; i. 136, 1,4; i. 137, 1 ; v. 62, 6 ; v. 63, 2, 3, 5 ; v. 65, 2 ; v. 68, 
2 ; vii. 64, 2 ; viii. 23, 30 ; viii. 25, 4, 7, 8 ; viii. 90, 2 ; x. 65, 5).^^* 

Compare Ovid. Met. ii. 1 ff. Regia Solis erat sublimibus alta columnis, etc. 
nis golden bouse is, according to A.V. vii. 83, 1, built in the waters {gpsu te rajan 
Varuna gjiho hiranyayo mitaJi), 

113 I follow Roth here in understanding uditd suryasya not of the rising (as the 
phrase generally means), but of the setting of the sun. It is thus only that the iron 
colour of the chariot becomes intelligible. 

11* The same deities with Aryaman are called kings in i. 41, 3 ; and kings of men 
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Power, martial strength, or sovereign Authority, hsliattray is also 
constantly predicated of one or both of these deities ; and they as well 
as the Adityas generally are denominated the strong, or martial, gods, 
kshattriyuh (as in i. 24, 6; i. 25, 5; i. 136, 1 ; v. 66, 2; v. 67, 1 ; 
V. 68, 1, 3; vi. 49, 1 ; vi. 51, 10;^^* vi. 67, 5, 6; vii. 34, 11; vii. 
64, 2; viii. 25, 8; viii. 56, 1 ; viii. 90, 2). They are also designated 
as rudra, the terrible (v. 70, 2, 3); as asura^ the divine (vii. 36, 2; 
viii. 25, 4 ; viii. 27, 20) ; as the divine and lordly deities {amrd tdv 
aryd) among the gods (vii. 65, 2). The epithet asura^ divine, is fre- 
quently applied to Varnna in particular (as in i. 24, 14; ii. 27, 10; 
V. 85, 5, 6; viii. 42, 1), though it is also given to other deities of the 
Yedic pantheon. 

Another word employed to express their divine power, or wisdom, is 
mCtyd and Varuna is sometimes called the mdyin^ the possessor of 
this attribute (vi. 48, 14; vii. 28, 4; x. 99, 10; x. 147, 5). While 
in some places (iii. 61, 7 ; v. 63, 4) this quality {mdyd) is ascribed to 
the two deities themselves, in other verses of the last ‘quoted hymn 
(v. 63, 3, 7) they are said to cause the heaven to rain, and to uphold 
their ordinances, through the power {muyayd) of the divine being 
{asurasya). It might appear as if the word asura denoted here some great 
deity distinct from, and superior to, Mitra and Varuna, through whoso 
strength they acted ; but in other places, as we have already seen, the 
term asura is distinctly used as an epithet of Varuna and the other 
Adityas. 

(3) Functions and attributes of Varuna. 

The grandest cosmical functions are ascribed to Varuna. Possessed 
of illimitable resources (or knowledge), this divine being has meted 
out, (or fashioned), and upholds, heaven and earth ; he dwells in all 
worlds as sovereign ruler (viii. 42, 1 : AstahJmdd dyum asuro viiva^ 
veduh amimita varimdnam pritMvydh ] asidad visvd bhuvandni samrad 
viivd it tdni Varunasya vratuni\ indeed, the three worlds are em- 

{rdjdnai charshardnam) in x. 26, 6. In vii. 66, 11, it is said: ‘‘The kings Mitra, 
Varuna, and Aryaman, who established the year, the month, and the day, etc., enjoy 
unrivalled dominion {ye vi dadhuh saradam mdsam ad ahar yajnam aktum cha dd 
richam [ andpyam Vanino Mitro Aryamd kshatram rdjdnah dsata). 

In these two last passages Agni shares with Mitra and Varuna the epithet of 
Sukahatra, 

It is also ascribed to other deities : see Bohtlingk and Roth, s,v. 
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braced within him (vii. 67, 5 : turo dydvo nihitdh antar asmin 
tisro hhumih) ; he made the golden and revolving sun to shine 
in the firmament (ibid, gritso raja Varunai chahre etarh divi pren^ 
Tihafk hiranyayam suhhe ham | comp. v. 85, 2). See also vi. 70, 1 ; 
vii* 86, 1 ; vii. 87, 6 ; viii. 41, 4, 5, 10. The wind which resounds 
through the atmosphere is his breath (vii. 87, 2 : dimd te vato rajah d 
navinot). He has opened houndless paths for the sun,^^"^ and has hol- 
lowed out channels for the rivers, which flow by his command (i. 24, 
8 : Urufh hi rdjd Varunak chahdra surydya panthdm anu etave u | ii. 
28, 4: Pra sim Adityo asrijad vidhartta ritarh sindhavo Varunasya 
yanti | vii. .87, 1 : Radat patho Varunak surydya pra arndmsi samudriyd 
nadindm). By his wonderful contrivance the rivers pour their waters 
into the one ocean, but never fill it''® (v. 85, 6: imam u nu kavitam- 
asya may dm mahim devasya nakir adadhdrsha \ eham yad udnd na pr in- 
anti enlr dsinchantir avanayah samudram). His ordinances are fixed 
and unassailable (iii. 54, 18 : Adahdhdni Varunasya vratdni). They 
rest on him, unshaken, as upon a mountain (ii. 28, 8 : Tve hi ham par- 
vate na kritdni aprachyutdni dulabha vratdni | See also i. 25, 6, 10; i. 44, 
14; i. 141, 9; ii. 1, 4; viii. 25, 2, where the word dhrita-orata^ “he 
whose laws are fixed,” is found); through their operation, the moon 
walks in brightness, and the stars which appear in the nightly sky 
mysteriously vanish in daylight (i, 24, 10 : Ami ye rihshdh nihitdsah 
uchchd nahtam dadrikre kuha chid diva lyuh | adahdhdni Varunasya 
vratdni vichdhakach chandramd nahtam eti). NTeither the birds flying 
in the air, nor the rivers in their sleepless flow, can attain a knowledge 
of his power or his wrath (i. 24, 6: Na hi te hshatram na saho na man- 
yum vayak chana ami patayantah dpuh | na imdh dpo aniiiisham cha- 
rantlh). His messengers behold both worlds (vii. 87, 3 : l ari spakd 
Varunasya smadishtdh ubhe pakyanti rodasi sumehe | See also i. 24, 13 ; 
vi. 67, 5). He knows the flight of birds in the sky, the path of ships 
on the ocean, the course of the far-travelling wind, and beholds all the 

In vii. 60, 4, Mitra, Vanina, and Aryaman are said to open out paths for the 
sun {yasmai ddityah adhvano radanti ityddi). 

*1® See Roth on “The highest gods of the Arian races,” p. 71. Compare Eccle- 
siastes, i. 7 : “All the rivers run into the sea ; yet the sea is not full : unto the prace 
from whence the rivers come, thither they return again.” 

See Roth in the Joura. Amer. Or. Society, iii. 341 ; and Muller’s Anc. Sansk. 
Lit. p. 534, note 2. 
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secret things that have been, or shall be done (i. 25, 7 : Veda yo vmam 
padam antarikshena patatam | veda ndvah samudriyah [ 9. Veda 'cdtasya 
mrttanim uror rishvasya hrihatah | 11. Jo vUmmi adhhuta chikitvun 
ahhi paiyati 1 kritdni yd cha hartvd), No creature can even wink 
without him (ii. 28, 6 : Na hi tvad are nimishas chana Ue). He wit* 
nesses men’s truth and falsehood (viL 49, 3 : Ydsdm rdjd Varuno ydti 
madliye satydnrite avapakyan jandnam). He instructs the rishi Va- 
sishtha in mysteries (vii. 87, 4 : Umcha me Varuno medhirdya trih 
sapta ndmd aghnyd hibhartti). But his secrets and those of Mitra are 
not to be revealed to the foolish {na vdm ninydni achite ahhdvan). 

In the sixteenth hymn of the fourth book of the Atharva-veda, his 
power and omniscience are thus celebrated : 

1. Brihann eshdm adhishthdtd antikdd iva pakyati | yah stay an man-' 
yate char an sarvam devdh idam viduh | 2. Yas tishthati charati yak cha 
vanchati yo nildyam charati yah pratankam | dvau sannishadya yad man^ 
trayete rdjd tad reda Varunas tritiyah | 3. Uteyam hhfmir Varunasya 
rdjnah utdsau dyaur hrihati ddre-anta | uto samudrau Varunasya 
kulcshl utdsminn alpe udake nilinah \ 4. Uta yo dydm atisarpdt paras- 
tad na sa muchydtai Varunasya rdjnah | divah spakah pracharantidam 
asya sahasrdlcshdh ati pakyanti hhumim | 5. Barr am tad rdjd Varuno vi 
chashfe yad antard rodasi yat parastdt | sanhhydtdh asya nimisho jand- 
ndm akshdn iva kvaghni ni minoti tdni | Ye te pdsdh Varum sapta 
sapta tredhd Ushthanti vishitdh rushantah | sinantu sarve anritam vadan- 
tarn yah satyavddl ati tarn srijantu | 

“1, The great One who rules over these worlds beholds as if he 
were close at hand. When any man thinks he is doing aught by 
stealth, the gods know it all; 2. (and they perceive) every one who 
stands, or walks, or glides along secretly, or withdraws into his house, 
or into any lurking-place.'^ Whatever two persons, sitting together, 
devise, Varuna the king knows it, (being present there as) a third.'®* 
3. This earth, two, belongs to the king Yaruna, and that vast sky 
whose ends are so remote. The two oceans [the aerial and terrestrial]'®® 
are Variina’s stomachs ; he resides in this small pool of water. 4. He 

120 The general sense is clear ; but the meaning of some of the words is uncertain. 

121 In B.V. X. 11, 1, Agni is compared to Varuna in omniscience; which seems to 
show that this is an attribute in which Varuna was regarded as pre-eminent With 
verses 1 and 2, compare Psalm cxxxix. 1-4, and St. Matthew xviii. 20. 

12* Compare Genesis, i. 7, and Psalm cxlviii. 4. 
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wbo should flee far beyond the sky, would not there escape from Yanina 
the king.^*^ His messengers, descending from heaven, traverse this 
world; thousand-eyed, they look across the whole earth, 5. King 
Yarnna perceives all that exists within heaven and earth and all that 
is beyond. The winkings of men’s eyes are all numbered by him.^*^ 
He handles (all) these (things) as a gamester throws his dice. 6. May 
thy destructive nooses, o Yaruna, which are cast seven-fold, and three- 
fold, ensnare the man who speaks lies, and pass by him who speaks 
truth.” 

Yaruna is represented as having unlimited control over the destinies 
of mankind. He is said to have a hundred, a thousand remedies, and is 
supplicated to shew his wide and deep benevolence, and drive away 

121 With this verse compare verses 7-10 of the Psalm cxxxix. 

124 Compare St. Matthew x. 30. 

^ 125 Roth, s.v. thinks ni minoti here may mean “ observes.’^ See also his remarks 
in Jour. Germ. Or. Society, vii. 607, where the sense of superintending is assigned. 

126 The hymn is concluded by two verses, containing imprecations. After giving a 
German translation of the whole in his Dissertation on the Atharva-veda, p. 19f. 
(Tubingen, 1866) Professor Roth remarks as follows : “ There is no hymn in the 
whole Vedic literature which expresses the divine omniscience in such forcible terms 
as this ; and yet this beautiful description has been degraded into an introduction to 
an imprecation. Rut in this, as in many other passages of this Veda, it is natural 
to conjecture that existing fragments of older hymns have been used to dock out 
magical fonnulas. The first five or even six verses of this hymn might be regarded 
.as a fragment of this sort.” This hymn has also been translated by Professor M filler j 
see Chips,” i. 41 f. I have attempted the following paraphrase in English verse : 

“ The mighty Lord on high, our deeds, as if at hand, espies : 

The gods know all men do, though men would fain their deeds disguise. 
Whoever stands, whoever moves, or steals from place to place, 

Or hides him in his secret cell, — the gods his movements trace. 

Wherever two together plot, and deem they are alone. 

King Varnna is there, a third, and all their schemes are known. 

This earth is his, to him belong those vast and boundless skies ; 

Both seas within him rest, and yet in that small pool he lies. 

Whoever far beyond the sky should think his way to wing, 

He could not there elude the grasp of Varuna the king. 

His spies descending from the skies glide all this world around, 

Their thousand eyes all-scanning sweep to earth’s remotest bound. 

Whatever exists in heaven and earth, whate’er beyond the skies. 

Before the eyes of Varuna, the king, unfolded lies. 

The ceaseless winkings all he counts of every mortal’s eyes : 

He wields this universal frame, as gamester throws his dice. 

Those knotted nooses which thou fling’ st, o god, the bad to snare, — 

All liars let them overtake, but all the truthful spare." 
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evil and sin (i. 24, 9 : iata'fh, te rajan hhishajah saJiasram urvl galhird 
sumatia te aatu | ladhasva dure nirritim pardchaih hritam chid enah pra 
mumugdhi asmat) ; to untie, like a rope, and remove sin (ii. 28, 5 : vi much 
irathaya raianam iva dgah\ v. 85, 7, 8 : yat aim dgak chaTcrima 
thaa tat) j he is entreated not to steal away, but to prolong, life (i. 24, 
11 : md nah dyuh pra moahlh | i. 25, 12 : pra nak dyumahi tdriahat ) ; 
and to spare the suppliant who daily transgresses his laws (i. 25, 1 : 
yach chid hi te viSo yathd pra deva Varuna vratam minimaai dyavi 
dyavi ( md no hadhuya hatnave jihlldnaaya riradhah). In many places 
mention is made of the bonds, or nooses, with which he seizes and 
punishes transgressors (i. 24, 15; i. 25, 21 ; vi. 74, 4; x. 85, 24, and 
A.Y. iv. 16, 6, as quoted above). Mitra and Varuna conjointly are 
spoken of in one passage (vii. 65, 3) as being barriers against falsehood, 
furnished with many nooses, which the hostile mortal cannot surmount 
{Ihuripdsd anritaaya setu duratyetu ripave martydya) ; and in another 
place (vii. 84, 2) Indra and Varuna are described as binding with 
bonds not formed of rope [aetribhir arajjubhih ainUhah). On the other 
hand Varuna is said to be gracious even to him who has committed 
sin (vii. 87, 7 ; yo mrilaydti chaJcruahe chid dgah). He is the wise 
guardian of immortality (viii. 42, 2 : dhiram amritasya gopdm\ and a 
hope is held out that he and Yama reigning in blessedness shall be 
beheld in the next world by the righteous (x. 14, 7 : uhhd rojand 
avadhayd madantd Yamam pakydai Varunam cha demm). 


^27 Agni, bowever, is also prayed to loose his worshipper’s bonds E.V. v. 2, 7 
{ev&smad Agne ni mumugdhi pdsdn) ; and in vii. 104, 13, India’s fetters (Indrasya 
prasitih) are mentioned. In A.V. xix. 66, 1, the Asuras, masters of magical arts, who 
go about with iron nets, iron bonds, and hooks, are referred to {ayo~jalah Amrdh md* 
yino ayasmayaih pdsair ankino ye charantt), 

^23 In the Journal of the German Oriental Society for 1865, pp. 237 ff.. Professor 
Weber communicates from the S'atapatha Brahmana (xi. 6, 1, Iff.) a legend regard- 
ing Varuna and his son Bhrigu. The latter had esteemed himself superior to his 
father in wisdom, and was desired by him to visit the four points of the compass, 
where he witnesses certain visions of retribution in the other world. Prof. Weber 
accompanies this legend with some very interesting remarks. Among other things, 
he observes that the legend is shewn to he ancient from the high position which it 
assigns to Varuna, who appears to be conceived as the lord of the universe, seated in 
the midst of heaven, from which he surveys the places of punishment situated all 
round him. Varuna, he adds, is represented in the S'atapatha Brahmana xiii. 3, 6, 6, 
as having the form, of a fair, bald, toothless, (with projecting teeth ?), and yellow- 
eyed old man. 


6 
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The attributes and functions ascribed to Yaruna impart to his cha- 
racter a moral elevation and sanctity far surpassing that attributed to 
any other Vedic deity. This appears not only from the passages to 
which I have already referred, but also from the two hymns (vii. 86, 
and vii. 89) translated by Professor Muller in his Anc. Sansk. Lit. pp. 
640 f., and Chips, i. 39 ff.; in which the rishi, who is said to be Ya- 
sishtha, while palliating his sins, implores the god^s forgiveness, and 
entreats that his life may be spared. I shall quote a part of the first 
and the whole of the second : 

E.Y. vii. 86, 3. Pfiehlie tad mo Varum didrihshu upo emi cMJcitusho 
viprichham | samanam it me havaya^ chid dhur ayam ha tuhhyam Varuno 
hrimte | 4. Kim dgah dsa Varum jyestham yat stotdram jighdmsasi 
sahhuyam | pra tad me vocho dulahha svadhavo ava tvd anendh namasd 
turah iydm | 5. Ava drugdhani pitryd srija no ava yd vayam chahrima 
tanulhih j ava rdjan paiutripam na tdyum srija vatsaih na ddmno Fa- 
suh\ham | 6. Na sa svo daksho Varum dhrutih sd surd manyur vilhidako 
aehittih | asti jydydn haniyasah updre svapnas chana id anritasya 
prayotd I 

‘‘ Seeking to perceive that sin, o Yaruna, I inquire; I resort to the 
wise to ask. The sages all tell me the same ; it is Yaruna who is 
angry with thee. 4. What great sin is it, Yaruna, for which thou 
seekest to slay thy worshipper and friend ? Tell me, o unassailable 
and self-dependent god ; and, freed from sin, I shall speedily come to 
thee with adoration. 6. Release us from the sins of our fathers,^®® 
and from those which we have committed in our own persons. 0 king, 
release Yasishtha like a robber who has fed upon cattle ; release him 
like a calf from its tether. 6. It was not our will, Yaruna, but some 
seduction, which led us astray, — wine,^^^ anger, dice, or thoughtlessness. 
The stronger perverts the weaker. Even sleep occasions sin.^’ 

On the character of Varuna as a moral governor, see Eoth, Joum. Germ. Or. 
Society, vi. 7 Iff.; a paper by the same author in the Journ. Amer. Or. Society, 
ill. 340 ff. ; and his reply to Weber in the Journ. Germ. Or. Society, vii. 607. 

Compare A.V. v. 30, 4, and TaittirTya Bruhmaua iii. 7, 12, 3, 4 : yad mayi matd 
garhJie sati enas chakara yat pita | Agnir md tasmdd enasah | yadd pipcsha inntdram 
pilaram piitrah pramudito dhayan | ahiihsitau pitarau mayo, tat | “ May Agni (free) 
me from the sin which my mother or father committed, when I was in the womb. If 
I bruised my mother or father while sucking, delighted, when an infant, may my 
parents not have been injured thereby.’^ 

131 We see from this that wine was drunk by the Vedic rishis. Compare viii. 2, 
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vii. 89, 1. Mo shu Varum mrinmayam griham rdjann ahafk gamam | 
mrila suhshatra mrilaya 1 2. Yad emi prasphurann iva dritir na dhmato 
adrivah \ mrila ityddi | 3. Eratvah samaha dinatil pratlpam jagama 
iucJie I 4. Apdm madhye tasthivdmsam trishnd \idaj jar ltdr am \ 5. Yat 
kincha idam Varum daivye jane ahhidroham manushydi chardmasi | 
achittl tat tava dharmd yuyopima md nas tasmdd enaso deva ririshah | 

“Let me not, o king Varuna, go to the house of earth.'^^ Be gracious, 
o mighty god, be gracious. 2. I go along, o thunderer, quivering like 
an inflated skin ; he gracious, etc. 3. 0 bright and mighty god, I 
have transgressed through want of power, bo gracious, etc. 4. Thirst 
has overwhelmed thy worshipper when standing even in the midst of 
the waters ; be gracious, etc. 5. Whatever offence this be, o Varuna, 
that we mortals commit against the people of the sky (the gods) : in 
whatever way we have broken thy laws by thoughtlessness, be gracious, 
0 mighty god, be gracious.’* 

In another place (vii. 88, 4 ff.) the same rishi alludes to his previous 
friendship with Varuna, and to the favours the god had formerly con- 
ferred upon him, and enquires why they had now ceased : 

4. Vamhtham ha Varuno navi adhad rishim chahdra svapdh mahohhih 
atotdram viprah sudinatve ahndm yad nu dyavas tatanan yad usJiasah 

5. Kva tydni nau aahJiyd hahhuvuh sachdvahe yad avrikam purd chit 
hrihantam mdnam Varuna svadhdvuh sahasradvdram jagama griham te 

6. Yah dpir nityo Varuna priyah san tvdm agdihsi krinavat sakhd te 
md te enasvanto yakshin hhujema yandhi sma viprah stuvate varutham 

“ Varuna placed Vasishtha on his boat: by his power the wise and 
mighty deity made him a rishi to offer praise in an auspicious period of 
his life, that his days and dawns might be prolonged. 5. Where 
are those friendships of us two ? We seek the harmony which (we 
enjoyed) of old. I have gone, o self-sustaining Varuna, to thy vast 
and spacious house with a thousand gates. 6. He who was thy friend, 
intimate, thine own, and beloved, has committed offences against thee. 
Let not us who are guilty reap the finiits of our sin. Ho thou, a wise 
god, grant protection to him who praises thee.” 

12, and x. 107, 9, where it is said that the liberal man gains for himself, among other 
desirable things, a draught of wine {antahpeyam suray&h), 

132 Compare A.V. v. 30, 14 : ma nu bhumi^gfiho bhmat* 

133 Compare Psalms Ixxxix. 49, and xxv. 6. 
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(4) Conjoint functions and attributes of Mitra and Varum, 

The same or nearly the same functions and attributes as are ascribed 
to Varuna are also attributed to him and Mitra conjointly. They up- 
hold and rule over the earth and sky, the shining and the terrestrial 
regions, and place the sun in the heavens (v. 62, 3; v. 69, 1, 4: trl 
rochand Varuna trin uta dyun trini dhdrayatho rajdmsi | v. 63, 7 ; vi. 
67, 5; vii. 61, 4; x. 132, 2). They are the guardians of the world 
{yiivasya Ihmanasya gopd | viivasya gopd | yuyam viivam pari pdtha \ 
ii. 27, 4; v. 62, 9; vii. 51, 2; viii. 25, 1 ; x. 126, 4). By their 
ordinance the great sky shines (payor dhama dharmand rochate hrihat | 
X. 65, 5). They discharge the rain (v. 62, 3 : ava wishtim srijatam 
firaddnu | v. 63, .1-3 : dydfh varshayatho asurasya may ay d). Their 
godhead is beyond the ken of the skies, or of rivers (i. Q : na vdm 
dyavo ahabhir nota sindhcwo na devatvam panayo ndnakur magham). 
They (together with Aryaman) are awful deities, haters and dispellers 
of falsehood (i. 152, 1; vii. 66, 13: ritavdnah ritajdtdh ritdvridho 
ghordso anrita-dvishah). They carry out their fixed purposes, which 
are unobstructed even by the immortal gods (v. 63, 7 ; v. 69, 4 r na 
vdm devah amritdh d minanti vratdni Mitrd-varund dhruvuni). They 
make the foolish wise (vii. 60, 6, 7 : achetasam chich chitayanti dale- 
shaih) ; they know heaven and earth (vii. 60, 7 : ime divo animisJid 
pritlmydi chihitvdmsah). They look down from heaven observing men 
as if herds of cattle (adhi yd brihato divah abhi yutheva paiyatali j See 
also verses 9 and 16, and E.Y. vii, 60, 3). They are described as 
righteous, and as promoters of religious rites (or truth or righteous- 
ness) ritavridha, ritdvdndy ritajdtdy ritasprikdy fitasya gopau (i. 2, 8 ; 

i. 23, 5 ; i. 136, 4 ; ii. 27, 4; v. 63, 1 ; v. 65, 2 ; v. 67, 4 ; vii. 64, 
2; vii. 66, 13; viii. 23, 30; viii. 25, 8), as the lords of truth and 
light (fitasya jyotishas pati | i. 23, 5). They, with the other Adityas, 
avenge sin and falsehood (chayamdridh findni | chetdro anfitasya bhureh | 

ii. 27, 4 ; vii. 60, 5) : the man who neglects their worship is seized 
with consumption (i. 122, 9 : jano yo Mitrd-varundv abhidhrug apo na 
vdm sunoti ahshnayddhruh j svayam sa yahshmam Jtridaye ni dhatta). 
They are besought along with Aditi to remove the trespasses of their 
worshippers (ii. 27, 14 : Adiie Mitra Varunota mfila yad vo vayam 
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chakfina kach chid agah) ; and along with Aryaman to give deliverance 
from evil (x. 126, passim).'®* 

(5) Hymn addressed to Mitra only* 

Mitra alone is celebrated in iii. 59. The following are some of the 
verses : 

1 . Mitrojandn ydtayati hrmdno Mitro dadhdra priihivim uta dydm | 
Mitrah kriskfir animishd ^hhi chaskte Mitrdya havyam ghritavaj juhota | 
2, Pra sa Mitra marto astu prayasvdn yas te Aditya kikshati vratena \ 
na hanyate na jlyate tvd-uto nainam amho aknoty antito na durdt | 4. 
Ay am Mitro namasyah sukevo rdjd sukshatro ajanish\a vedhdh | tasya 
my am Mitrasya sumatau syuma | 5. Mahan ddityo namasd upasadyo 
ydtayajjano grinate sukevah | 7. Ahhi yo mahind divam Mitro hahhum 
saprathdh J alhi kravohhih prithivlm | 8. Mitrdya j^ancha yemire jandh 
alhishfi-kavase sa devan vikvdn hihhartti | 

“ 1. Mitra, uttering^his voice, calls men to activity.'®® Mitra sustains 
the earth and the sky. Mitra with unwinking eye beholds (all) crea- 
tures. Offer to Mitra the oblation with butter. 2. Mitra, son of 
Aditi, may the mortal who worships thee with sacred rites, have food. 
He who is protected by thee is neither slain nor conquered. Calamity 
does not reach him from near or from far. 4. This Mitra has been 
born adorable, blessed, a king, strong, and wise. May we abide in his 
favour. 5. This great Aditya, who rouses men to exertion (see v. 1), 
who is favourable to his worshipper, is to be approached with rever- 
ence. 7. The vast Mitra who by his greatness transcends the sky, and 
the earth by his glory. 8. The five classes of men have done homage to 
Mitra the powerful helper, who sustams all the gods.*' 

(6) Professor Rothes remarks on Mitra and Varuna* 

In his paper on ‘‘The highest gods of the Arian races’’ (Joum. of 
the German Oriental Society, vi. p. 70 f.). Professor Roth has the fol- 

Like other goda, and in particular Indra, they are represented as drinking the 
Boma-juice, i. 136, 4; i. 137, Iff.; iv. 41, 3; iv. 42, 6; v. 64, 7; v. 71, 3; v. 72, 
1-3; vi. 68, 10. 

135 W'ith this verse Roth (Illustrations of Nirukta, x. 22, p. 140) compares R.V. 
V. 82, 9, where it is said* ‘‘Savitfi, who causes all creatures to hear his sound, and 
impels them.*' Comp. v. 5 of the present hymn ; and vii. 36, 2, referred to by Roth 
in the passage about to be quoted. 
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lowing ingenious and interesting observations on Mitra and Yaruna : 

Within the circle of the Adityas there subsists the closest connection 
between Mitra and Yaruna, who are invoked more frequently together 
than Yaruna is invoked singly. We find only one hymn in which 
Mitra is invoked by himself (hi. 59). The fact that this dual invo- 
cation is preserved in the Zend Avesta, in regard to Ahura and Mithra, 
though the position of both has become entirely altered, and Mithra is 
not even repkoned among the Amshaspands, — this fact proves how 
close the ancient connection of the two was, when it has been main- 
tained even after the reason for it had ceased The essential 

character of the two gods, as distinguished from one another, is nowhere 
distinctly expressed in the hymns, and was in fact originally one which 
could not be defined with intellectual precision. But the stage of 
religious culture which lies before us in the Kig-veda, enables us to 
distinguish this difierence as one already existing, viz., that Mitra is 
the celestial light in its manifestation by day, while Yaruna, though 
the lord of light and of all time, yet rules especially over the nightly 
heaven. A hymn of Yasishtha (vii. 36, 2) says : ^ One of you (Yaruna) 
is the lord, and unassailable guide, and he who is called Mitra, the 
friend) calls men to activity ’ {ino mm anyah padavir adahdho janam cha 
Mitro yatati hruvdmh). Here so much at least is declared (and the 
same thing is expressed in nearly the same words in other places), that 
the light of day, which awakens life, and brings joy and activity into 
the world, is the narrower sphere of Mitra’ s power ; though, however, 
Yaruna is not thereby relegated to the night alone, for he continues to 
be the lord and the first. 

Though therefore such representations as are expressed in Indian 
exegesis, (as for instance, when Sayana says on B.Y. vii. 87, 1, that 
Yaruna is the setting sun), are far too narrow and one-sided, they still 
contain some truth ; and we may guess by what process they are to be 
developed. If Yaruna is, as his name shews, that one among the lucid 
Adityas whose seat and sphere of authority is the bright heaven, in 
whose bosom is embraced all that lives, and therefore also the remotest 
boundary, beyond which human thought seeks nothing further, then is 
he also one who can scarcely be attained either by the eye or by the 
imagination. By day the power of vision cannot discover this remotest 
limit, the bright heaven presents to it no resting place. But at night 
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this veil of the world, in which Vanina is enthroned, appears to 
approach nearer, and becomes perceptible, for the eye finds a limit. 
Varuna is closer to men. Besides, the other divine forms which, in 
the clouds, the atmosphere, the rays of light, filled the space between 
the earth and yonder immeasurable outermost sphere, have disap- 
peared : no other god now stands between Varuna and the mortal who 
gazes at him.^* 

(7) The Indian Mitra and the Zoroastrian Mithra. 

Whatever may be the the success of the attempts made to identify 
any other of the Indian and Iranian gods with one another, there can 
at least be no doubt, from the correspondence of the two names, that 
the Vedic Mitra and the Mithra of the Zend Avesta were originally the 
same deity. Accordingly, the late Dr. F. Windischmann, in his Dis- 
sertation on the Persian Mithra,'^® regards it as established that this 
god was known, and common, to the old Arian race before the separa- 
tion of its Iranian from its Indian branch, though the conception of 
his character was subsequently modified by Zoroastrian ideas. That 
Mithra was worshipped in Persia in and previous to the age of Hero- 
dotus, is proved, as Windischmann remarks, by the common use of 
such names as Mitradates and Mitrobates. Herodotus himself (i. 131) 
speaks of Mitra, not a^ a god, but as a goddess (’E7r/;4e^a0^/ca(rt dh Kal 

Ovpavlt) dveiVf irapd t€ ^Acrcvplau ixo.Q6vris Kal *Apafi(wy KoA^ovai dh ’Aa’O’iipioi 
r^p *A(ppodlT7}p MuAiTTa, Apd^ioi 5c ''AAirra, Tl^ptrai 5^ M^rpap, See Bawliuson^S 

note, in loco, in his translation of Herodotus). But Xenophon (Cyrop. 
viii. 5, 53; CEc. iv. 24), and Plutarch (Artax. 4, and Alexand. 30) 
describes the Persians as swearing by the god Mitra. And Plutarch, 
in his treatise on Isis and Osiris, chap, xlvi, tells us that Zoroaster 
conceived of Mithra as standing intermediate between the deities 
Oromazes, the representative of light, and Areimanius, the representa- 
tive of darkness and ignorance.^®’ It is unnecessary to say anything 
further here of the Persian Mithra, the eventual introduction of whose 
worship into the West is matter of history. 

Mithra, ein Beitrag zur Mythengeschichte des Orients, in the Ahhandlungen 
fur die Kunde des Morgenlandes, Leipzig, 1867. See pp. 64 ff. 

Ibid, p. 66. This passage is also quoted in the 2nd vol. of this work, p. 471. 
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(8) fs there any historical connection between Varum and Ahura Mazda f 

Vanina also, in the opinion of certain writers, is connected, at least 
indirectly, with the Ahura Mazda of the old Persian mythology ; and 
in support of this it may be alleged, — (1) that the name of Asura, the 
divine being, is frequently applied to Varuna, as an epithet ; (2) that 
the class of Indian gods called Adityas, of whom Varuna is the most 
distinguished, bears a certain analogy to the Amshaspands of the Zend 
mythology, of whom Ahura Mazda is the highest; and (3) that a close 
connection exists between Varuna and Mitra, just as, according to Pro- 
fessor Both (see above), Ahura and Mithra are frequently associated in 
the Zendavesta, though the position of the two has otherwise become 
altered, and Mithra is not even reckoned among the Amshaspands. 
Other scholars, however, think that there is not sufficient proof of 
Varuna and Ahura Mazda being connected with one another. 

I shall state the opinion of Professor Both in regard to the connec- 
tion of Varuna with Ahura Mazda more fully in the next Section, 
where reference will be made to the same writer’s views regarding the 
relation of India to Varuna. 

(9) Varuna connected with the element of water even in the Rig-veda, 

Though Varuna is not generally regarded in the Big-veda as the 
god of the ocean, he is yet in the following passages connected with 
the element of water, both in the atmosphere and on the earth, in such 
a way as may have led to the conception of his character and functions 
which is fully established in the later mythology. 

i. 161, 14. Diva ydnti Maruto hhumyd Agnir ayara Vdto antarik^ 
ghena ydti | adhhir vdti Varunah aamudrair yushmdn ichhantah kavaeah 
napdtah | ** Desiring you, ye sons of strength, the Maruts proceed 
through the sky, Agni along the earth, this Vata (wind) through the 
atmosphere, and Varuna along the waters, the ocean” {adhhih eamu- 
draih)}^ 

viL 49, 2. Yah dpo divyah Ufa vd sravanti khanitrimdh ufa vd 
svayaihjdh | samudrdrthdh yah iuchayah pdvakds tdh dpo devir iha 
mdm avantu j 8. Ydsdm rdjd Varuno yati madhye eatydnfite avapaiyan 

Seo Bollensen in Or. and Occid. 2, 467. 
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jandndm | madhukhutah ^uchayah — [ 4. Tasu rdjd Varuno ydsu Somo 
vike devdh ydsu urjam madanti | FdiSvdmro ydsu Agnih pravishfas tah 
dpah — ‘‘May the waters which are celestial, and those which flow, 
those for which channels are dug, and those which are self-produced, 
those which are proceeding to the ocean and are bright and purifying, 
preserve me ! 3. May those (waters) in the midst of which king Vanina 
goes, beholding the truth and falsehood of men, which drop sweetness 
and are bright and purifying, preserve me ! 4. May those waters in 
which Varuna, Soma, and all the gods are exhilarated by food, into 
which Agni Yai^vauara has entered,” etc. etc. 

vii. 64, 2. A rdjdnd mahah ritasya gopd sindhupati kshatriyd ydtam 
urvdh I ildm no Mitrdvarund uta vrishtim avadwah invatam jlraddnu 

Mitra and Varuna, ye two kings, protectors of the great ceremonial, 
strong lords of the sea (or of rivers) come hither ; send us food and rain 
from the sky,” etc. 

In the second of these texts, vii. 49, 3, the waters, in the midst of 
which Varuna is said to move, “beholding the truth and falsehood of 
men,” seem to be rather aerial than oceanic, as the former, from their 
position above the earth, would appear to afford to the god (when an- 
thropomorphically regarded) a more convenient post of observation 
than the latter. And in vii. 64, 2, the epithet sindhupati^ “lords of 
the sea,” (or “of rivers,” nadydh pdlayitdrau, Sayana), is applied not 
only to Varuna but to Mitra also, who is not, that I am aware of, ever 
connected with the sea, even in later mythology. If we add to this, 
that these two gods are here solicited to send food and rain from the 
sky, it may result ^that they are called sindhupati^ as supplying the 
aerial waters by which terrestrial streams are filled. On the other 
hand the 2nd verse of the hymn just quoted, vii. 49, 2, with which 
however Varuna is not directly connected, must be understood (as 
Professor Muller remarks, Transl. of R.V. i. p. 46) of terrestrial waters. 
Though, as we have seen above, Sayana does not generally style 
Varuna the god of the sea, but, in conformity with older conceptions, 
the deity who presides over the night, he does, in his explanation of 

Sdfe Prof. Muller’s remarks on the word samudra^ Trans, of R.V. i. 44 ff. 
where this verse is quoted and translated. 

Taitt. S. vi. 4, 3, 3, says: Mitrdvarumu vai apdm nstarau j ‘‘Mitra and 
Varuija are the loaders of the waters.*' 
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E.V. i. 161, 14, and viii. 58, 12, call him jaltilMmanl devah, ‘‘the 
deity presiding over the waters.’* 

In viii. 41, 8, Varuna appears to be called a hidden ocean {samudro 
aplchyah), 

viii. 58, 12. Sudevo asi Varum yasya te sapta sindhavah \ anulcsJia- 
ranti kahudafh surmyam sushirdm iva | “ Thou art a glorious god, 
Yaruna, into whose jaws the seven rivers flow, as into a surging 
abyss.” 

Yaruna is also connected with the sea or with the rivers, which 
he is said to inhabit, as soma (the plant) does the woods, in ix. 90, 2 
{vand msdno Vanmo na sindhun); and in Yaj. Sanh. x. 7, it is said 
that “ Yaruna, the child of the waters, made his abode within the 
most motherly waters as in his home ” {Pastyasu chakre Varunah sad- 
hastham apdfn iisur matritamdsu antah). See also the third verse of 
the sixteenth hymn of the A.Y. quoted above. 

In the following texts of the Atharva-veda, Yaruna is connected 
with the waters ; 

A.Y. iii. 3, 3. Adhhyas tvd rajd Varuno hvayatu somas tvd. hvayatu 
parvatehhyah j “May king Yaruna call thee from the waters, and Soma 
from the mountains.” 

iv. 15, 12. Apo nishinchann asurah pita nah svasaydu gargardh apdfh 
Varuna | “Our divine father shedding the waters — may the streams 
of water breathe, o Yaruna.” 

V, 24, 4. Varufno ^pdm adhipatih | 5. Mitrdvarunau vrishtydh adhi- 
pati I “Yaruna the lord of the waters.” 5. “Mitra and Yaruna the 
lords of rain.” ^ 

vii. 83. 1. Apsu te rdjan Varuna griho hiranyayo mitah | “Thy 
golden house, o Yaruna, is in the waters.” 

See RotVs Illustrations of Nirukta, pp. 70 f. 

The Taitt. 8. v. 5, 4, 1, says : dpo Varuna sy a patnayah a&an | id Agnir 
abhyadhydyat | tdh samabhavat | taaya retah pardpatat | tad iyam abhavat | yad 
dvitiyam pardpatat tad aadv abhavat | iyam vai virdd asau avardf [ The waters are 
the wives of Varuna. Agni regarded them with desire. He consorted with them. His 
seed fell. It became this (earth). That which fell the second time became that 
(sky). This (earth) is that (sky) is avardjP The Varaha Puriina, sect. 121 
(Aufrecht, Catal. p. 69 b) speaks of Varuna being universally known as the guardian 
of the ocean (aarve lokdfi hi jdrnnti Varunah pdti adgaram). The Skanda Pur&na, 
sect 12 (Aufrecht, Cat. p. 69®), relates that Varuna was formerly the son of Kardama, 
and bore the name of S'uohishmat; and that he is said to have obtained the 
sovereignty of the sea by worshipping S iva. 
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(10) Explanations ly Professors Roth and Wester gaard of the process hy 
which Varum came to he regarded as the regent of the sea. 

Professor Eoth gives (in a paper read in October, 1831, and published 
in the Journal of the German Oriental Society, vi. 73) the following 
statement of the process by which he conceives that Yaruna came in 
later times to be regarded as the god of the sea. 

“ The hymns of the Veda give already indications of this develop- 
ment, since Yaruna is in one place brought into the same connection 
with the waves of the sea, as Storm and Wind are with the atmosphere 
and the heaven, and as Agni is with the earth (i. 161, 14, translated 
above), and it is elsewhere said of him that he sinks into the sea (vii. 
87, 6), while in another passage the rivers are described as streaming 
towards him (viii. 58, 12). When, on the one hand, the conception of 
Yaruna as the all-embracing heaven had been established, and, on the 
other hand, the observation of the rivers flowing towards the ends of 
the earth and to the sea had led to the conjecture that there existed 
an ocean enclosing the earth in its bosom, then the way was thoroughly 
prepared for connecting Yaruna with the ocean. Another side of the 
affinity between the celestial and oceanic Yaruna may be expressed in 
the words of Alexander von Humboldt, which perfectly coincide with 
the ancient Indian view : ^ The two envelopments of the solid surface 
of our planet, viz., the aqueous and the atmospheric, offer many 
analogies to each other, in their mobility, in the phenomena of their 
temperature, and in the fact that their parts admit of being displaced ; 
the depth both of the ocean and of the atmosphere is unknown to us.”’ 

On the same subject Professor Westergaard remarks (in a paper 
originally published in 1852, and translated by Professor Spiegel from 
the Danish, and published in Weber’s Indische Studien, vol. iii.) : 
‘‘The Zend word Yarena corresponds also etymologically, on the one 
hand, to the Greek ovpavo^, and, on the other, to the Indian Yaruna, 
a name which in the Yedas is assigned to the god who reigns in the 
furthest regions of the heaven, where air and sea are, as it were> 
blended; on which account he has, in the later Indian mythology, 
become god of the sea, whilst in the Yedas he appears first as the 
mystic lord of the evening and the night.” And he adds; “Possibly 
the Iranian Yarena, in opposition to Yima’s home on the remotest 
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mountains of the east, denotes, originally, the distant western region 
of the heaven and the air, where, eyery evening, the sun and light 
conceal themselves, and so much the rather as the epithet Varenya, 
derived from Varena, is in the Zenda- vesta applied only to the evil 
spirits of darkness’’ (p. 415 f.). 


( 11 ) Correspondence of Varum with the Greek Ovpavo^^ 

We have already seen that Yaruna corresponds in name to the 
Ovpav6(; of the Greeks. ‘‘TJranos,” as Professor Muller observes, 

in the language of Hesiod, is used as a name for the sky ; he is made 
or bom that he should * be a firm place for the blessed gods.’ It is 
said twice that Hranos covers everything (v. 127), and that when he 
brings the night, he is stretched out everywhere, embracing the earth.^^® 
This sounds almost as if the Greek mythe had still preserved a recol- 
lection of the etymological power of XJranos. For Uranos is in the 
Sanskrit Yaruna, and is derived from a root, Yar, to cover; Yamna 
being in the Yeda also a name of the firmament, but especially con- 
nected with the night, and opposed to Mitra, the day.” 

The parallel between the Greek TJranos and the Indian Yaruna does 
not, as we have already seen, hold in all points. There is not in the 
Yedic mythology any special relation between Yaruna and Prithivi, the 
Earth, as husband and wife, as there is between TJranos and Gaia in the 
theogony of Hesiod ; nor is Yaruna represented in the Yeda, as TJranos 
is by the Greek poet, as the progenitor of Hyaus (Zeus), except in the 
general way in which he is said to have formed and to preserve heaven 
and earth, 

^*3 Oxford Easays for 1856, p, 41 ; Chips, ii. 65, 

Hesiod Theog. 126 : — 

Faia Si roi irpwrop ix\v iyflporo laov iavrff 
Ohpaphif &.aT(poivB\ %va fxip v€p\ rrdvra KoKimroif 
^0(pp' ct?} fULKdptcrari dfoTs k'Sos &cr<l>a\h &tL 
, Compare Ait. Br. iv. 27, quoted above. 

Ibid, V. 176 

Sh NtJicr* ivdyofy juiyat OipavSs^ Ta/p 

*llJLtlpwv <pi\dTijTos Maxf'f’o Kal ^ iropiia'dri 
UdvTy. 
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(12) Vdrunay as represented in the hymnsy — a metrical sketch* 

Lo, reared of old by hands divine, 

High towers in heaven a palace fair ; 

Its roof a thousand columns bear ; 

A thousand portals round it shine. 

"Within, enthroned in godlike state, 

Sits Yanina in golden sheen ; 

To work his will, with reverent mien, 

His angel hosts around him wait. 

When I beheld this vision bright, 

I deemed the god was clad in flame, — 

Such radiance from his presence came, 

And overpowered my aching sight. 

Each mom, when XJshas starts from sleep. 

He mounts his car, which gleams with gold : 

AJl worlds before him lie unrolled, 

As o’er the sky his coursers sweep. 

He, righteous lord, the sceptre wields. 

Supreme, of universal sway, 

His law both men and gods obey ; 

To his degree the haughtiest yields. 

He spread the earth and watery waste ; 

He reared the sky ; he bade the sun 
His shining circuit daily run ; 

In him the worlds are all embraced. 

By his decree the radiant moon 

Moves through the nightly sky serene, 

And planets sparkle round their queen ,* — ^ 

But whither have they fled at noon P 

* In Indian mythology the moon is a god, not a goddess ; hut I have in this lint 
adhered to customary English poetical phraseology. 
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The rivers flow at his behest, 

And yet — admire his wondrous skill — 

The ocean-bed they cannot fill, 

Although their currents never rest. 

The path of ships across the sea, 

The soaring eagle’s flight, he knows, f 
The course of every wind that blows, 

And all that was or is to be. 

Descending, ceaseless, from the skies, 

His angels glide this world around ; 

As far as earth’s remotest bound, 

All-scanning, range their thousand eyes. 

This mighty lord who rules on high, 

Though closely veiled from mortal gaze, 

All men’s most secret acts surveys ; 

He, ever far, is ever nigh. 

Two think they are not overheard 
Who sit and plot, as if alone ; 

Their fancied secrets all are known, 

Unseen, the god is there, a third. 

Whoe’er should think his way to wing, 

And lurk, unknown, beyond the sky, 

Yet could not there elude the eye 

And grasp of Yaruna, the King. 

For all within the vast expanse 

Of air that heaven and earth divides, 

Whate’er above the heaven abides, 

Lies open to his piercing glance. 

t Compare Proverbs, xxx. 18 : “ There be three things which are too wonderful 
for me; yea, four which I know not : 19. The way of an eagle in the air ; the way 
a serpent upon a rook ; the way of a ship in the midst of the sea ; and the way of 
a man with a maid.” 
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The ceaseless winkings all he sees. 

And counts, of every mortal’s eyes ^ 
In vain to wink a creature tries. 
Unless the god the power decrees. 


To thoughtful men who truth discern. 
And deeply things divine explore. 
The god reveals his hidden lone ; 
But fools his secrets may not learn. 


He marks the good and ill within 

The hearts of men — the false and true 
Discerns with never-erring view ; 

He hates deceit, chastises sin. 


His viewless bonds, than cords and gyves 
More hard to burst, the wicked bind ; 
In vain, within their folds confined. 
To cast them off the sinner strives. 


And yet the god will not refuse 

His grace to one who inly moans. 
When fetter-bound, his errors owns, 
And for forgiveness meekly sues. 


But where is, lord, thy friendship now ? 
Thine ancient kindness, o, restore ; 

May we, so dear to thee of yore, 

Ho longer dread thy frowning brow. 

Thine ire we did not madly brave, 

Nor break thy laws in wanton mood ; 
We fell, by wrath, dice, wine, subdued: 
Forgive us, gracious lord, and save. 
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Absolve us from the guilt, we pray. 

Of all the sins our fathers wrought, % 

And sins which we commit by thought, § 

And speech, and act, from day to day, 

From dire disease preserve us free, 

Nor doom us to the house of clay 
Before our shrivelling frames decay : 

A good old age yet let us see. 

In vain shall hostile shafts assail 

The man thy shielding arm defends ; 
Secure, no wrong he apprehends. 

Safe, as if cased in iron mail. 

As mother birds their pinions spread 

To guard from harm their cowering brood, 
Do thou, 0 lord, most great and good, 

Preserve from all the ills we dread. 


X See Exodus, xx. 5, Deuteronomy, v. 9, and Ezekiel, xviii, 1 fL 
§ Rig-veda, i. 37, 12. 



AS REPRESENTED IN THE RIG-VEDA. 


77 


SECTION VI. 

, INDRA.’*« 

According to the Greek geographer Strabo, the Indians, as known to 
him by the report of other writers, worshipped Jupiter Pluvius, the 
river Ganges, and the gods of country. This Jupiter Pluvius was, 
no doubt, Indra. Although at the period to which Strabo’s information 
refers, this god, in all probabilty, no longer occupied the same promi- 
nent position as of old ; he was, as Professor Roth remarks,^*® the 
favourite national deity of the Aryan Indians in the Vedic age. More 
hymns are dedicated to his honour than to the praise of any other 
divinity. 

(1) Ris origin and 'parents ; his wife. 

Although, however, his greatness is celebrated in the most mag- 
nificent language, he is not regarded as an uncreated being. As I have 
already noticed, he is distinctly spoken of in various passages as being 
bom, and as having a father and a mother* 

Thus it is said of him : 

iii. 48, 2. Yqj jdyathds tad ahar asya hdme amioh plyusham apiho 
girishthdm | tarn te mdtd pari yoshd janitrl mahah pitur dame dsinchad 
agre ] 3. Upasthdya mdtaram annam aitta tigmam apaiyad alihi somam 
udhah 1 

On the day that thou wast born, thou didst, from love of it, drink 
the mountain-grown juice of the soma-plant. Of old, the youthful 

Strabo, xv. 1, 69, p. 718, quoted by Lassen, Indische Altertbumskunde, ii. 698: 
Aty^rai koX ravra vapk rwy (nry7pa</)€CDy, hri (ji^ovrai rhy tfx^ptov A(a ot 

Kal rhy TdYyrjy irorafihyy Kcd robs iyx<^piovs Balpioyas, 

1^7 In my account of Varuna there is little of importance that had not been pre- 
viously said by Professor Roth; but in this description of Indra there is a larger 
collection of particulars than I have noticed to have been brought together elsewhere. 

In his Lexicon, s,v, Indra. 
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mother who bore thee, satiated thee with it in the house of thy mighty 
father. 3. Approaching his mother, he desired sustenance ; he beheld 
the sharp-flavoured soma on her breast.’’ 

Again in iv. 17, 4. Suviras tejamtd manyata Dyaur Indrasya karttd 
svapastamo ^hhut | yah imjajdna svaryam suvajram anapachyutafh sadaso 
na hhdma | .... 17. Kiyat svid Indro adhi eti mdtuh hiyat pitur 
janitur yo jajdna | Thy father was, as the Sky thought, a most stal- 
wart being ; the maker of Indra, he who produced the celestial 
thunderer, immovable as the earth, — he was a most skilful workinan. 
17. How much does Indra regard his mother, how much the father 
who begat him ? 

iv, 18, 1. Ay am panthdh anuvittah purdno yato devdh udajdyanta 
vUve I atai chid d janishishta pravriddho md mdtaram amuyd pattave 
hah I 5. Avadyam iva manyamdnd guhd ^har Indram mdtd viryena 
nyrishtam | atha ud asthdt smyam atkam vasdnah d rodasl aprinaj 
jdyamdnah | 10. Grishtih sasuva sthaviram tavdgdm anddhrishyam 
vriahahham tumram Indram | arilham mUam charathdya mdtd avayam 
gdtum tanve ichhamdnam | 11. Uta mdtd mahiaham anvanenad ami tvd 
jahati putra devdh | athdhravid vrittram Indro hanishyan sahhe Vishno 
vitardm vi hramasva | 12. Kas te mdtaram vidhavdm achahrat iayum kak 
tvdm ajighdmsat charantam j kas te devo adhi mdrdlke dsid yat pitaram 
prdkshindh pddagrihya | 

This has been traversed as the ancient path, through which all the 
gods were bom ; through this let the grown (embryo) be produced ; 
let him not vainly cause his mother to perish.^®® 5. Eegarding it (his 
birth) as a fault, the mother concealed Indra, who was full of vigour. 
Then he himself arose, clothed with a robe, and filled both worlds as 
soon as he was born. 10. His mother, (like) a cow, bore Indra, an un- 
licked calf, strong, robust, unassailable, vigorous, and lusty, in order 

Professor Muller, Lectures ii. 430, translates the first of these verses thus : 
Dyu, thy parent, was reputed strong ; the maker of Indra was mighty in his works ; 
he (who) begat the heavenly Indra, armed with the thunderbolt, who is immovable as 
the earth, from his seat and the 12th verse as follows; ‘‘Indra ‘somewhat excels 
his mother and the father who begat him.* ** Of the Maruts also it is said v. 60, 5, 
that Rudra, their father, was young and an excellent workman {^uvd pita svapaj^ 
Mttdrah eahdm. The next hymn of the same Mandala, iv. 18, makes repeated reference 
to Indra’s birth and parents. 

wo For the Commentator’s explanation of this obscure hymn see Professor Wilson’s 
Translation, note 1. 
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that he might range abroad, and desiring full scope for himself. 11, 
And his mother affectionately regarded her mighty son, saying, ‘ those 
gods forsake thee, my son.’ Then said Indra, preparing to slay Vrittra, 

< Eriend Yishnu, stride boldly forward.’ 12. Who made thy mother a 
widow ? Who sought to slay thee lying or moving ? What god stood 
by thee in the fray when thou didst crush thy father, seizing him by 
the foot 

vii. 20, 5. Vrishd jajana vruTianam randy a tarn, u chin ndrt nary am 
aasuva | A vigorous (god) begot him, a vigorous (son) for the battle ; 
a heroic female (nm) brought him forth, a heroic (son),” etc. 
Again, vii. 98, 3. Jajndna h somam sahase papdtha pra te mdtd 
mahimdnam uvdcha | When born, thou didst drink the soma- 
juice to (gain) strength : thy mother declared thy greatness.” 
X. 73, 1. Januh^hdh ugrah sahase turdya mandrah ojishtho lahuld- 
hhimdnah \ avardhann Indram Marutas chid attra mdtd yad mrark 
dadhanad dhanishthd | Thou wast bom fierce to exercise impetuous 
strength ; exulting, fiery, full of confidence. The Maruts here aug- 
mented Indra when his opulent mother brought forth the hero.” 
X. 120, 1. Tad id dsa bhuvaneshu jyeshtham yato jajne uyras tvesha~ 
nrimnah | That was the highest (being) in the world from which this 
fierce and impetuous (god) was born,” etc. x. 134, 1. Ubhe yad Indra 
rodasi dpaprdtha ushdh iva j mahdntam tva mahindih samrdjam charsha^ 
nindm devl janitri ajijanad hhadra janitri ajljanat | ‘‘When thou, 
Indra, didst fill the two worlds like the Hawn, a divine mother 
bore thee, a gracious mother bore thee, the great monarch of the 
great people” (the gods?). In x. 101, 12, as we have already seen, 
he is called the son of Nishtigrl. This word, as I have already 
noticed, p. 13, note 9, is treated by the commentator as a synonym of 
Aditi ; but though Indra is always regarded as an Aditya in the later 
mythology, and is even addressed in that character, along with Yaruna, 
in vii. 85, 4 {yah aditya iavasd vdm namasvdn), he is not commonly 
described as such in other parts of the Eig-veda.^®^ 

In the A.Y. iii. 10, 12, we read : JEkashfakd tapasd tapyamdnd jajana 
garhham mahimdnam Indram | tena devah ashahanta katrun hantd dasyu- 
ndm dhhavat S'achipatih | “ Ekash^aka, practising austere-fervour, bore 

In iv. 26, 1, he appears to be identified with Mann and SQrya, and in viii, 82, 
1 , 4, and X. 89, 2, with SCirya. In ii. 30, 1, he receives the epithet of Savitfu 
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as a child the glorious India* By him the gods conquered their 
enemies ; the lord of S'achi (or of might) became the slayer of the 
^lasyus.” 

In the next verse Ekashtaka is called the mother of Soma, as well as 
of India, and the daughter of Prajapati. In A.Y, vi. 38, the mother of 
India is invoked, but her name is not given. According to the M. Bh, 
Adip. 3136, India is one of the sons of Ka^yapa and DakshayanT, i.e, 
the daughter of Daksha, or Aditi. See also viii. 45, 4, 5 ; viii. 66, 1, 
2, which will be quoted further on. In viii. 58, 4, he is called the 
son of truth {annum aatyaayd). 

In another place (iii. 49, 1) he is said to have been produced by the 
gods, as a destroyer of enemies {glianam vritrdndm janayanta devdh | 
See also ii. 13, 5, and iii. 51, 8). 

In the Purusha Sukta (E.V. x. 90, 13) Indra is said to have sprung, 
along with Agni, from the mouth of Purusha {muhhdd Indrai cha 
Agnii cha) ; and he is one of several gods said, in ix. 96, 5 {Somah . . . 
janitd Indraaya)^ to have been generated by Soma. In one of the 
latest hymns (x. 167, 1) he is declared to have conquered heaven by 
austerity {tvam tapah par itapy a ajayah avah)^^^ 

In one of the short stories about the gods, of which it and the other Brfihmanas 
are full, the S'atap. Br. xi. 1, 6, 14, says of Indra: Tah mi etah Prajapater adhi 
devatdh asrijyanta Agnir Indraft, Somah Parameshthl prdjdpatyah ( 15. Tah saha^ 
trdyusho jajnire | tah yathd nadyai param parapahjed emm svasya dyushah pdram 
parhchakliynh \ 14. “These godis were created from Prajapati, yIz. Agni, Indra, 
Soma, and Parameshthin Prajapatya. 15. These were born with a life of a thousand 
(years). Just as a man can look across to the other bank of a river, they looked 
across to the end of their life,” Again the Taitt. Br. ii. 2, 3, 3, says of Indra: 
Prajhpatir dev&surdn asrijata ( sa Indram api na amjata | tarn devhh abruvann 
Indram, no janaya** iti { so ^ hr avid yathd, ’ham yushmafhs tapasd, ’srikshi 
evam Indram janayadhvam ” iti | te tapo Hapyanta ) te dtmann Indram apa* 
syan / tarn abrman ^^j&yasva ” iti f so ’bravlt “ him hhdgadheyam abhi janish- 
ye” iti | pitun saihvatsar&n prajdh paiun imdn loh&n” ity abrman | ity&di I 
“Prajapati created gods and Asuras, but he did not also create Indra. The 
gods said to him: ‘Create India for us.* He replied: ‘As I have created 
you through austere-fervour {tapas), so do you generate Indra.* They practised 
austere-fervour. They saw Indra within themselves. They said to him, ‘Be 
bom.’ He said, ‘ To what lot shall I be bora ? * They said to him, ‘ To the 
seasons, the years, the creatures, the beasts, these worlds,'* etc. The same Brahmaija, 
ii. 2, 10, 1, tells us that Prajapati created Indra last of the gods, and sent him to bo 
the lord of the other deities. The gods said to him, ‘ Who art thou ? ’ ‘ W^e are 
superior to thee.* He reported their reply to Prajapati, and asked for the splendour 
which resided in Prajapati, in order that he might become the chief of the gods, etc.” 
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In vi. 59, 2, India and Agni, as we have already seen, p. 14, are said 
to be twin brothers, having the same father, and whose mothers are, the 
one here, the other there. (The sense of this is not very evident, unless 
it simply mean that the mothers are different.) In x, 55, 1, his brother's 
children are mentioned (uci astabhnah Prithivlm JDyam ahhlke hhrdtuh 
putrdn maghavan titvishdnah). Heaven and Earth seem to be intended. 
If so, who is their father } In vi. 55, 5, Pushan is called India’s 
brother {hhrdtd Indr my ol). 

Even as an infant India is said to have manifested his warlike ten- 
dencies. As soon as he was bom, the slayer of Yrittra (India) grasped 
his arrow, and asked his mother, ‘ Who are they that are renowned as 
fierce warriors?’ ” (viii. 45, 4, d hunddm vrittrahd dade jdtah prichhad 
vi mdtaram | Tie ugrdJi Tee Tia srinvire | viii. 66, 1. Jajndno Tti sataTcratur 
vi prichTiad iti mdtaram | he ugrdh Tee Tia irinvire |). His worshipper 
says of him: 1, 102, 8. Asatrur Indra januahd sanad asi | “Thou, 
India, art of old by nature without an enemy.” Compare i. 176, 1. 
STatrum anti na vindasi ] x. 133, 2. Aiatrur Indra jajnuhe). 

In i. 82, 5, 6, India’s wife is alluded to. 5. Tenajdydm upa priydm 
manddno ydhi | 6. Sam u patnyd amadah | “Go exhilarated to tliy 
dear wife.” “Be exhilarated with thy wife.” 

In another place iii. 53, 4 ff., the poet describes the perplexity ho 
fancies India must feel in choosing between the attractions of homo 
and those his worshippers have to offer in the way of soma-liba lions. 

4. Jdyd id astam maghavan sd id u yonis tad it tvd yuTetdh Tiarayo 
vahantu | yadd Tcadd cha mnavdma somam Agnis tvd ditto dTianvdti achha | 

5. Para ydhi maghavann d cha ydhi Ind/ra hhrdtar uhhayatra te artham | 
yatra . rathasya hrihato nidhdnam vimochanam vajino rdsahhasya \ 6. 
Apdh Bomam astam Ind/ra pra ydhi Tcalydnir jdyd suramin grihe U \ 
yatra rathasya hrihato nidhdnam vimochanam vajino dakshindvat \ 

{Frajdpatir Indram asfijata ant^dvaram devdndm \ tarn prdhimt ^^pareki 1 etesham 
dev&ndm adhipatir edhi iti | tom devdh abrman **ka8 tvam asi vayam vai tvat ireydm- 
sah amah** iti j so ^bravtt tvam asi vayam vai tvat sreydmsah smah' iti m& 

devdh abrmann iti | atha vai idaih tarhi Prajdpatau Tuirah asld (2) Yad asminn 
dditye | tad enam abravld “ etad me prayachha | atha aham etesham devdndm adhi- 
patir bhavishydmV* iti | ). Compare the Taittirfya Sanhita vi. 6, 11, 2, where 
India is said to have become chief of the gods in virtue of a ceremony which Pra- 
jSpati communicated to him. See also the same work vii. 2, 10, 2. In another 
place vii. 8 , 6 , 6, he is said to have obtained from PrajS.pati the panchadasastOtra 
vajra^ whereby he was enabled to overcome the Asuras, of whom he had previously 
been afraid, and to attain prosperiiy. 


6 
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4. ‘‘A wife, Indra, is one^s home; she is a man’s dwelling; there- 
fore let thy horses be yoked, and carry thee thither. But whenever 
we pour forth a libation of soma, then may Agni hasten to call thee, 
5. Depart, Indra ; come hither, brother Indra ; in both quarters thou 
hast inducements. Whenever thy great chariot halts, thy steed is 
unharnessed. 6. Depart, Indra, to thy home; thou hast drunk the 
soma ; thou hast a lovely wife, and pleasure in thy house. Where- 
ever thy great chariot halts, it is proper that thy steed should be 
unharnessed.” 

In a few passages (i. 22, 12; ii. 32, 8; v. 46, 8 ; x. 86, 11, 12) 
mention is made of a goddess Indranl, who, from her name, must be 
the spouse of Indra. In the first three places she is invoked together 
with other goddesses, among whom we find Agnayl and Yarunanl, the 
wives of Agni and Varuna. In x. 86, 11, 12, a little more is told of 
Indranl. Thus in verse 11, the speaker says: Indrdmm dm ndrishu 
Buhhagdm aham airavam | nahi asydh aparam chana jarasd maraU 
patih I I have heard that among all these females Indranl is the most 
fortunate ; for her husband shall never at any future time die of old 
ggg 5U53 q'ljg Aitareya Brahmana, iii. 22, alludes to a wife of Indra, 
called Prasaha {te devdh abruvann iyam nai Indrasya priydjdyd vdvdtd 
Prdsahd ndma). See Professor Haug^s Translation, p. 194. 

The Satap. Br. xiv. 2, 1, 8, says: ‘‘Indranl is Indra’s beloved wife^ 
and she has a head-dress of all forms ” {Indranl ha vai Indrasya priyd 
patnl ( tasydh ushnisho mivarupatamah). 


I am unable to say to whom the obscene verses (6 and 7) of this hymn refer. 
In Taitt. Br. ii. 4, 2, 7, she is thus portentously described : Indranl devl subkayd 
supatnl ud aihsena pati-vidye jigdya | tripod asydh jaghanam yojandni | upaaths 
Indram sthaviram bibhartti | Professor Weber, Ind, Stud. iii. 479, quotes from the 
Kuthaka, 13, 6, a short passage, stating that Indra was enamoured of a DanavT, 
called Vilistenga, and that he lived among the Asuras, taking the form of a female 
when among females, of a male among males ; and that finding himself, as it were, 
seized by Nirriti, he resorted to a certain oblation as a remedy,’’ etc. {Indro vai Vilis- 
t^ngdm Ddnavtm akdmayata | so ^ suresJiv acharat strl eva strishu hhavanpumdn pumsu | 
sa Nirfiti-gfiKitah iva amanyata j sa etam aindrd-nairfitam apasyat |) In the 
Atharva-veda, vii. 38, 2, a female says to the man she wishes to love her : Tena o 
nichakre murt Indram devebhyas pari | tena d ni Jcurve tvdm aham yathd te *8dni 
eupriyd | In order that I may be beloved by thee, I overcome thee with this plant, 
whqjewith the Asura female drew Indra down from among the gods.” 
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(2) His attributes physical and mental. 

A variety of vague and general epithets are lavished upon Indra. 
He is distinguished as youthful, ancient, strong, agile {^ritu i. 130, 7 ; 

ii. 22, 4; vi. 29, 3; viii. 24, 9, 12; viii. 57, 7; viii. 81, 3), martial, 
heroic, bright, undecaying, all-conquering, lord of unbounded wisdom, 
and irresistible power and prowess, wielder of the thunderbolt, etc., 
etc. (i. 4, 8 ; i. 16, 9; i. 30, 6, 15 ; i. 61, 1 ; i. 81, 2, 7 ; i. 84, 2 ; 

1. 100, 12 ; i. 102, 6; i. 165, 6; ii. 21, 1-3; iii. 30, 3; iii. 32, 7; 

iii. 45, 2 ; iii. 46, 1 ; vi. 18, 4 ; vii. 20, 4 ; vii. 22, 5 ; viii. 81, 8; 
viii. 84, 7 ff. ; x. 103, 1 ff). ‘^He has vigour in his body, strength in 
his arms, a thunderbolt in his hand, and wisdom in his head’’ (ii. 16, 

2. Jathare somaih tanvi saho maho haste vajram hharati ilrshani kratum | 
viii. 85, 3. Indrasya vajrah ciyaso nimiklah Indrasyo bdhvor hhuyishtham 
ojdh I Indrasya kirshan Icratavo nirehe ) : He assumes the most beautiful 
forms, and is invested with the ruddy lustre of the sun” (x. 112, 3. 
haritvatd varchasd suryasya keshthaih rupais tanvam spar iay asm). The 
Vedic poets have also described to us a few of the features, as they 
conceived them, of his personal appearance. One of the epithets which 
are most frequently applied to him is susipra, or Hprin, in the interpre- 
tation of which Say ana wavers between ‘Hhe god with handsome 
cheeks or nose ” (Jie susipra iohhana-hano iohhana-ndsika vd). (i. 9, 3 ; 
i. 29, 2; i. 81, 4; i. 101, 10;'®* iii. 32, 3 ; iii. 36, 10 ; viii. 32, 4, 
24 ; viii. 33, 7 ; viii. 55, 4 ; x. 105, 5),'®® and the ‘‘ god with the 
beautiful helmet ” {sohhana-Sirastrdnopeto yadvd sobhana-hanurndn | iii. 
30, 3; viii. 17, 4; viii. 81, 4; viii. 82, 12).'®® 

In viii. 65, 10, he is said to have agitated his jaws when rising in 
strength after drinking the soma poured out from a ladle {uttishthann 
ojasd saha pitvl iipre avepayah | somam Indra chamu sutam), .He is 

iw Compare i. 30, 11. 

185 A. note on this word will be given in the Section on the Maruts. 

1®® In R.V. vi. 46, 3, Indra is styled sahasra^mmhkaj which SSyana interprets mille 
fnemhra genitalia habens ; and adds the following gross explanation from the Kaushi- 
taki Brahmana : yam kdm cha striyam eambhavann Indro bhoga-lolupatayd sva&arire 
parvani parvaniiepKdn sasarjja iti kaushltakibhir dmndtam | On viii. 19, 32, how- 
ever, where the same epithet occurs, applied, as Sayana considers, to Agni, he explains 
it as meaning having great brilliancy*' {mmhncmti tamdmy apaharanti iti mush* 
kdni teodinsi | bahut^askamy 
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also called hariMpra, the ruddy-jawed (x. 96, 4, 9, 12) ; hari-Mat 
the ruddy- or golden*haired (x. 96, 5, 8) ; hari-imasdm,^^'^ the ruddy- 
or golden-bearded, or moustached (x. 96, 8 ; x. 23, 4). His beard is 
Tiolently agitated when he is exhilarated, or puts himself in motion 
(ii. 11, 17, pradodi^mt imairmhu prlndnah; x. 23, 1, pra imasru 
dodhuvat)}^^ His whole appearance is ruddy or golden [hari-varpaBj x, 
96, Iff., where the changes are rung upon the word hari). He is some- 
times also described as hiranyaya^ golden (i. 7, 2 ; viii. 55, 3), and as 
having golden arms {hiranya-hdhuy vii. 34, 4) ; and sometimes as of an 
iron hue, or frame {dyasa) (i. 56, 3 ; x. 96, 4, 8). His arms are long 
and far-extended (vi. 19, 3, prithu karasnd hahuld gahhasti ; viii. 32, 
10, sripra-karasna ; viii. 70, 1, maJidhastin)}^^ But his forms are end- 
less ; he can assume any shape at will (iii. 38, 4, vihardpo amfitdni 
tasthau; iii. 48, 4, yathdvaiam tanvam chalcre esJia ; iii. 53, 8, rupafh 
rUpam maghavd lohhmiti mdydh krinvanaa tanvam pari svdm ; vi. 47, 
18, rupam rupam pratirupo bahhuva tad asya rupam pratichakshandy a | 
Indro mdydhhih pururupak lyate). 


(3) Eu chariot and horses. 

Carrying in his hand a golden whip {Jcaid hiranyayi^ viii. 33, 11), 
he is borne on a shining golden car, with a thousand supports (vi. 29, 
2, d rathe hiranyaye rathesthdh; viii. 1, 24 f., rathe hiranyaye; viii. 
68, 16, d ratham tishtha hiranyayam sahasrapddam), which moves more 
swiftly than thought (x. 112, 2, yas te ratho manaso javlydn I Indr a 
tena somapeydya ydhi)^ and is drawn by two tawny {hari^ ruddy, or 

I suppose this is the same as hiri^smasru applied to Agni in E.V. x. 46, 5 
(mstead of which the Sama-veda in the parallel passage reads harUmasru, In E.V, 
ii, 2, 6, Agni is called hirUipra, which Sayana interprets to mean either harana'-dila- 
hmu^ “he whose jaws carry away,*’ or dlptoahmsha^ “with flaming head-dress.” 

A heard is also assigned to Pushan, who similarly shakes it (x. 26, 7). 

In a verse which does not occur in the Eig-veda, the Stima-T'eda, ii. 1219, thus 
describes Indra’s ^nns: Indrasya hdhu sthmirau ymaridv an&d'^fishyau 8vpra» 
tikav asahyau | tau yunjtta prathamau yoge agate yahhyam jitam asuraimm eaho 
mahat | “ When the occasion arrives may Indra employ first those arms strong, youth. 
lUl, unassailable, well-shaped, unconquerable, with which the great power of the 
Asuras was overcome.” 

In ii. 18, 4-7 Indra is invited to come with two, four, six, eight, ten, twenty, 
thirty, forty, fifty, sixty, seventy, eighty, ninety, or a hundred horses (compare viii. 
1, 9) to drink the soma-juice. In iv. 46, 8, a thousand horses are said to convey 
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golden) steeds, snorting, neighing, and irresistible (i. 80, 16, ^akad 
Ind/rah popruthadhhir jigdya ndmdadhhih kakamdlUr dhanani: i. 81, 
3, madachyutd with flowing golden manes, heiind (i. 10, 3 ; 

i. 82, 6 ; viii. 17, 2 ; hiranya-heiydy viii. 32, 29 ; viii. 82, 24), with hair 
like peacock^s feathers (in. 45, 1 (=A.y. vii. 117, 1), d harihJiir ydhi 
mayura-romalMh)y and peacock’s t^&imayUraiepyd, viii. 1, 25), which 
rapidly traverse vast distances (ii. 16, 3, yad diubhih patasi yojand 
puru)y and transport him as a hawk is home by its wings (viii. 34, 9, 
d tvd madachyutd hart iyenam pahsheva vakshatah). His car and horses 
appear to have been formed by the Eibhus (i. Ill, 1, Takshan ratham 
mcfitam vidmand ^pam% tahshan hart Indravdhd vrishanvasu | taJcshan 
pitrihhydm fibhavo yuvad my ah; v. 31, 4, anavas te ratham aivdya 
tahshan). The following are some of the other texts which refer to 
Indra’s chariot and horses: i. 6, 2 ; i. 16, 1, 2 (where the horses 
are called" sun-eyed, surachahshasaK) \ i. 55, 7; i. 84, 6; i. 101, 10; ii. 
11, 6; viii. 13, 11, 27 ; x. 44, 2. He is also said to be borne by the 
horses of the Sun (x. 49, 7, aharh suryasyapari ydmi diubhihpra etasebhir 
mhamdnah ojasd)^ or by those of Yata, the wind (x. 22, 4-6, yujdno aka 
Vdtasya dhuni deco devasya vagrivah)}^"^ The same deity, Yayu, the 
wind, is said to have India for his charioteer, or companion in his car 
(iv, 46, 2; iv. 48, 2, Indra-sdrathi ; vii. 91, 6, Indra-vdyu saratham 
ydtam arvdh). The horses of Indra are declared to be yoked by the 
power of prayer (i. 82, 6, yunajmi te brahmand hekind hart ; ii. 
18, 3, harl nu ham rathe Indrasya yojam dyai suhtena vachasd na/oena ; 
iii. 35, 4, brahmand te brahmayujd yunajmi hari sahhdyd sadhamadd 
did; viii. 1, 24, brahmayujo harayah; viii. 17, 2, brahmayujd harl : 
viii, 2, 27 ; viii. 45, 39, d te etd vachoyujd hart gribhne ; viii. 87, 9, 
yunjanti hart ishirasya gdthayd urau rathe uruyuge | Indravdhd vacho- 
yuja)y which is no doubt only another mode of saying that it is in oon- 

Indra and Vayu (compare vi. 47, 18). In viii. 1, 24, Indra’s horses aie said to be a 
thousand and a hundred. From such a text as iii. 35, 7, where Indra is informed 
that food has been provided for his horses, as well as soma-juice to fill his own belly 
(verse 6), it would appear that the worshipper had a perfect assurance of the god’s 
presence. In another place, however (i. 114, 9), the enquiry is made (among several 
others denoting difficulty and mystery), ‘‘Who has perceived the two hmrses of 
Indra P” (fiart Indrasya ni chiMya hah avit | ). 

On the sense of the word madachyut see Muller’s Trans, of the R.Y. L 118 fi 

Compare Psalms, 18, 10; 104, 8. 



86 


THE INDIAN GODS GENERALLY, 


sequence of the importunity of his worshippers that he makes ready 
his chariot to come and receive their oblations and fulhl their desires. 

(4) thunderloU and other weapons and instruments. 

The thunderbolt of Indra is generally described as having been 
fashioned for him by the Indian Hephaistos, Tvashtri, the artificer of the 
gods (i. 32, 2; Tvashta asmai vajram svaryam tataJcsha; i. 61, 6, asmai 
id u Tvashta takshad vajram svapastamam svaryam ranaya; i. 85, 9, 
Tvashta yad vajram suhritam hiranyayam sahasralhristim svopah avarU 
tayat | v. 31, 4, Tvashta vajram dyumantam takshat; vi. 17, 10, adha 
Tvashta te make ugra vajram sahasrahhrishtim vavritat katakrim | x. 48, 3, 
mahyam Tvashta vajram atakshad dyasam) ; but according to other texts 
it appears to have been made and given to Indra by Kavya Utoas 
(i. 121, 12, yam te Kdvyah Ukand mandinam dad vrittrdhanam par yam 
tataksha vajram; v. 34, 2, sahasrahhrishtim Ukand vadham yamat)}^^ 
Its natural mode of production is alluded to in viii. 89, 9, where it is 
said : “ The thunderbolt lies in the (aerial) ocean, enveloped in water’* 
{samudre antah kayate udnd vajro alhivritah). This thunderbolt is some- 
times styled golden, hiranyaya (i. 57 y 2 ; i. 85, 9 ; viii. 57, 3 ; x. 23, 3), 
sometimes ruddy, harita (x. 96, 3) ; but it is also described as being 
of iron, dyasa (i. 52, 8; i. 80, 12; i. 81, 4; i. 121, 9; viii. 85, 3; 
X. 48, 3; X. 96, 3; x. 113, 5); sometimes it is represented as four- 
angled, chaturakri (iv. 22, 2), sometimes as hundred-angled, katdkri (vi. 
17, 10), sometimes as hundred-jointed, kataparvan (i. 80, 6 ; viii. 6, 
6; viii. 65, 2; viii. 78, 3),^“ and sometimes as having a thousand 
points, sahasrahhrishti (i. 80, 12; i. 85, 9; v. 34, 2; vi. 17, 10). 
Indra is in one place (i. 55, 1) represented as sharpening his thunder- 
bolt, as a bull his horns {kikite vajram tejase na vamsagah). In viii. 59, 
2, the thunderbolt put into Indra’s hand is compared to the sun placed 
in the sky {dive na suryah). In other passages this god is spoken of 

163 The Ait. Br. iv. 1, says : devdh vai prathamma ahm Indray a vajraMi sama^ 
hharm [ tam dvittyena ahnd asinehm | tfitlyma aknd prayachhan | tarn chatwrthe 
ahan prUharat | “The gods provided the thunderbolt for Indra by the first day’s 
(ceremony). By the second day’s they moistened it. By the third day’s they gave 
it to him. On the fourth day he hurled it.” See Prof. Haug’s Trans, p. 266. 

16* Compare A,V. iv. 37, 8 : hhlmajh Jndrasya hetayah katahhfi»h^%r ayasmaytJi ; 
and the next verse, which is the same, with the substitution of kira^yaylJj, for ayatm 
mayn't A.y. viii. 6, 16. 
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as armed with a bow and arrows (viii. 45, 4 ; viii. 66, 6, 11 ; x. 103, 
2, 3). His arrows are described as golden (viii. 66, 11), as having a 
hundred points, and as being winged with a thousand feathers (viii. 66, 
7). Indra is also declared to carry a hook {ankuka). Thus in viii. 17, 
10, it is said: dlrghaa te astu ankuko yena vaau prayachhaai | yajama- 
nay a sunvate | ‘‘ May the hook be long wherewith thou reachest 
wealth to the worshipper who offers oblations.^ ^ And similarly in 
Atharva-veda, vi. 82, 3, yas te ankuko msudano hrihann Indra hiran- 
yayah [ tend janiy ate jay am mahyam dhehi kachlpate 1 “With that 
great golden hook of thine which confers wealth, o lord of power 
(Indra), reach a wife to me who am longing for one.’’^®* Another 
text in which this word occurs is E Y. x. 134, 6 (= Sama-veda ii, 
441): dlrgham hi ankukam yathd kaktim hihharshi mantumah \ purvena 
maghavan padd ajo vaydrn yathd, | “ Thou, o wise (Indra), carriest a 
long hook like a spear, and (boldest fast therewith), as a goat (catches) 
a branch with its fore foot.*’ The word is also found in x. 44, 9 : “ I . 
carry to thee this well-made goad, wherewith, o magnificent god, thou 
mayest rend the S'apharuj demons”^®® {imam hihharmi mkritam te 
ankukam yena drujdsi maghavan kaphdrujah). 

Another instrument of warfare, a net, is assigned to Indra in the 
A. Y. viii, 8, 5 ff. : antariksham jdlam dsij jaladandd diko mahih | tend^ 
bhidhdya dasyundm kakrah sendm apdtayat | 6. Brihad hi jdlam 
hrihatah kakrasya vdjinlvatah | tena katrun ahhi sarvdn nyubja yathd na 
muchydtai katamakchana eshdm | 7. Brihat te jdlam hrihatah Indra 
kura sahasrdrghasya kataviryasya | tena sahasram ayutam ni arhudam 
jaghdna kakro dasyundm ahhidhdya senayd j 8. ayam loko jdlam dsU 
kakrasya mahato mahdn | tendham Indrajdlena amufas tamasd ^hki 
dadhdmi sarvdn | 


In these passages I follow Eoth’s explanation of ankukam as given in his Lexi- 
con, 6 JO, In his translation of this passage from the A.V. in Indische Studien v. 241, 
Professor Weber understands the word (gnkusa) of a goad with which cattle are 
driven. In A.V. vii. 116, 1, 111 fortune, Pfipl Lakshml, is said to be drawn or driven 
away with an iron hook {gyasmayem mkma), 

^ I am indebted to Professor Aufrecht for pointing out the sense of this verse, 
as well as of the preceding. S'aphdnd seems to mean a demon, or an animal that 
destroys with its hoofeu The word occurs also in x. 87, 12, where it is an epithet 
of YdtudhSna, a demon, and appears to refer to some goblin which was conceived to 
tear with its hoofr. 



88 ^ 


THE INDIAN GODS GENERALLY, 


** The air was a net, and the great quarters of the sky the poles of the 
net. With it S'akra (or the powerful god) enveloped the army of the 
Dasyus, and cast them down. 6. Great is the net of the great S'akra, 
bestower of food. With it so overwhelm all the foes that not one of 
them may escape. 7. Great is thy net, o heroic Indra, who art great, 
and a match for a thousand, and equalling the strength of a hundred 
foes. S'akra, with his host, slew a thousand, ten thousand, a hundred 
millions of the Dasyus, enveloping them in it. 8. This world was the 
great net of the great S'akra. With this net of Indra I envelope them 
all in darkness.” 


(6) Sis love of soma-juice. 

Invoked by his mortal worshippers, Indra obeys the summons, and 
speedily arrives in his chariot to receive their offerings. He finds food 
provided for his horses (iii. 35, 7, stlrnam te larhih sutah Indra somah 
hrita dhdnd attave te harihhyam), and large libations of soma-juice are 
poured out for himself to quaff. He becomes exhilarated by these 
libations, which are also frequently described as stimulating his war- 
like dispositions and energies, and fitting him for his other functions, 
even for supporting the earth and sky (ii. 15, 2 : avamSe Dydm asta- 
hhayad hrihantam , , . . sa dhdrayat Prithivim paprathat cha somasya 
id made Indrai chahdra). The following are a few of the numerous 
passages which refer to this worship of Indra : i. 4, 8 ; i. 32, 3 J 
i. 80, If.; i. 84, 1 (where the poet hopes the draught may fiP him 
with strength, as the sun fills the air with his rays : d tvd pri- 
naktu indr iy am rajah suryo na ra^mibhiK)^ 4 (where it is said to be 
an immortal stimulant” — amartyam madam) \ ii. 15, 1, 2; ii. 19, 1 
f. ; ii. 21, 1 ; iii. 36, 3 ; iii. 40, 1 ff. ; iii. 42, Iff,; vi. 23, 1, 5, 6; 
vi. 27, 1 f. ; vi. 29, 4 ; vii. 22, 1 f. ; vii. 29, 1 f. ; viii. 3, 1 ; viii. 81, 
5, 6 ; X. 104, 1 ff. ; etc., etc. The gods are described as all hastening 
eagerly to partake of this beverage, viii. 2, 18 [yanti pramddam atan- 
drdh)\ viii. 58, 11 : apad Indro apdd Agnir vike devdh amatsata 1 ** Indra 
has drunk, Agni has drunk ; all the gods have become exhilarated ; ” 

Compare A.V. xix. 66, 1 : ayqjdldh Murdh mdyino ^yasmayai^ pdsair mhim 
ye eharantx | tame te randhaydmi harasd Jataveda^ eahasrabhrieh^ih eapatndn 
pramimn yahi v^jrah. 

Ait. Br. vi. 11 : madymti iva vai madhymdine devatdTj. earn eva tfitJya-eavane 
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but Indra is particularly addicted to tbe indulgence, i. 104, 9, somaka^ 
mam tvd dhuh; i. 175, 5, Sushmtniamo hi te madah : ii. 14, 1, hdml hi 
vJrah sadam asya pltim juhota vrishne tad hi esha vashfi ; vii. 33, 2, 
ddrdd Indram anayann d sutena ; viii. 2, 4, Indr ah it somapdh ekah 
Indr ah sutapdh vUvdyuh | anta/r devdn martydmk cha | Indra is the 
only drinker of soma, a drinker of libations, of full vitality, among 
gods and men;” viii. 4, 12, idam te annam yujyam aamukshitam tasya 
ihi pradrava piba j “This thy favourite nutriment has been poured out ; 
run and drink of it ; ” viii. 6, 40, vrittrahd somapdtamah ; viii. 50, 2, 
eomakdmam hi te mand^ 1 Indeed, it would appear to be to him an 
absolute necessary of life, as his mother gave it to him to drink on the 
very day of his birth (iii. 32, 9, sadyo ywj jdto apibo ha somam | 10. 
tvam sadyo apibo jdtah Ind/ra maddya somam parame vyoman ; iii. 48, 2, 
3, already quoted, p. 77 ; vi. 40, 2, asya piba yasya jajndnah Indro maddya 
Icratve apibah; vii. 98, Z^jajndnah somam sahase papdtha pra te mdtd 
maJ^imdnam uvdcha). He is said to have drunk at one draught thirty 
bowls of soma (viii. 66, 4, ekayd pratidhd ^pibat sdkam sardmsi trim- 
iatam | Indrah somasya kdnukd. See Nirukta, v. 11; compare E. V, 
vi. 17, 11 ; and viii. 7, 10). His worshippers invite him in the most 
naif manner to drink boldly (vi. 47, 6, dhrishat piba kalaie somam 
Indra) *y to drink like a thirsty stag (viii. 4, 10, riiyo na trishyann 
avapdnam dgahi piba somdn vaidn anu)y or a bull roaming in a water- 
less waste (v. 36, 1, dhanvacharo na mmsagas trishdnas chakamdnah 
pibatu dugdham amkum | compare viii. 33, 2, kadd sutam trishdnah 
okah dgamah Indra svabdiva vamsagahy and fill his belly, or his two 
bellies, which are compared to two lakes, by copious potations ; and he 
speaks in similar language of having accepted the' invitation (i. 8, 7 ; 
i. 104, 9; ii. 11, 11 {sutdsah prinantas te kukshi va/rdhayantu) \ ii. 14, 
10; ii. 16, 2; iii. 35, 6 {dadhishva imam ja^hare indum Ind/ra) ; iii. 36, 
7, 8 [hraddh iva kukshayah somadhdndh)\ iii. 40, 5; iii. 47, 1 (d 
sinchasva jathare madhvah urmim)\ iii. 51, 12 {pra te ainotu kukshyohy, 
viii. 12, 23 (sa/ro na prdsi udaram) ; viii. 2, 1 {supUrnam udaram ) ; 
viii. 17, 5-8 (d te sinchdmi kukshyoh); viii. 67, 7; viii. 81, 22-24; 

mddayantey which Professor Haug translates ; ** The gods get drunk, as it were, at 
the mid-day libation, and are then consequently at the third libation in a state of 
complete drunkenness.” 

169 The soma-juice was also drunk by the worshippers themRelres, and its ejects on 
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X. 28, 2 ; X. 43, 7 ; x. 104, 2 ; A.V. ii. 5, 1 fP. ; xi. 2, 1 ff. The 
Boma-draughts are said to resort to him as birds to a leafy tree ; and 
to flow to him as waters to the ocean, or rivulets to a lake ; and his 
worshippers are then said to magnify him as grain is developed by 
showers of rain, x. 43, ^ ( Vayo na vriksharh supalcdam asadan somusah 
Indram mandinak chamushadah [ 7. Apo na sindhum ahhi yat sama- 
Jcsharan somdaah Indram hulydh iva hradam | vardlianti vipruh maho 
asya sadane yavafn na vrishttr divyena ddnuna). He is also spoken of 
as eating the flesh of bulls, or buffaloes, at the same time that he 
drinks the draughts of soma (x. 28, 3, adrind t$ mandinah Indra tuydn 
sunvanti soman pihasi tvam eshdm | pachanti te vvishahhan atsi teshdm). 
Three hundred are mentioned in v. 29, 7 f., one hundred in viii. 66, 
10, and one in x. 27, 2. Indra is besought to taste the offering pre- 
sented, and to take delight in the hymns addressed to him, as an ardent 
lover desires his mistress (iii. 52, 3=iv. 32, 16: puroldkam cka 
no ghaso joshaydse girai cha | vadhuyur iva yoshandm). 

The sensations of the god after drinking the soma-juice are thus 
described in Eig-veda x. 119 : 1. iti vai iti me mano gam akvam sanuydm 
iti I hmit somasya apdm iti | 2. pra vdtdh iva dodJiata}^ un md pitdh 
ayamsata j kuvid ity ddi | 3. un md pitdh ayamsata ratham aivdh ivdia- 
vah I kuvit — | 4. upamd matir asthitavdkrd putramiva priyam | kuvit — | 


some of them are occasionally described. Thus in vi. 47, 3, it is said : ‘‘This (soma), 
when drunk, impels my voice; it awakes the ardent thought*’ ay am me pltah 
udiyartti mcham ay am manisham us atm ajlgajj). In viii. 48, 3, its elevating effect 
is still more distinctly told in these words, apama aomam amfitah ahhuma aganma 
fyotir aviddma devan | kim nunam asman kfinavad ardtih kirn u dhurttir amfita 
tnarttyaaya^ which may be rendered as follows : — 

We’ve quaffed the soma bright, 

And are immortal grown ; 

We’ve entered into light, 

And all the gods have known. 

What mortal now can harm, 

Or foeman vex us more ? 

Through thee, beyond alarm, 

Immortal god, wo soar. 

Compare the curious parallel to this (already noticed in the 3rd Vol. of this work, 
p. 265) in the satirical drama of Euripides, the Cyclops, 678, ff., where Polyphemus 
exclaims in his drunken exaltation : 

*0 6* ohpavSs pot avpptpiypiyos SoKst 
Tg yfj (pipicrOaif roV ^i6s re rhv Bp6vov 
Aai^aru rh vdy re Zcupimy ityyhy 
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6. ahafn tashfeva mndhuram pary achdmi hridd matim [ huvit — 1 6. m hi 
me akshipaoh chana achhdntsuh pancha krishtayah | kmit — | 7. na hi me 
rodasl uhhe anyam pakeham chana prati | kuvit — ] 8. ahhi dydm mahind 
^hhavam abhxmdm prithivlm mahlm j kuvit — | 9. hantdham pxithivim 
imam ni dadhdmha veha vd | kuvit — ] 10. osham it prithivlm aham 
janghandmha veha vd | kuvit — | 11. divi me any ah paksho adho anyam 
achlkrisham | kuvit — | 12. aham asmi mahdmaho abhinabhyam udi- 
shitah 1 kuvit — 1 13. griho ydmixarankrito devebhyo havyavdhanali | 
kuvit aomasya apdm iti | 

I have verily resolved to bestow cows and horses : I have quaffed 
the soma. 2. The draughts which I have drunk impel me like violent 
blasts: I have quaffed the soma. 3. The draughts which I have 
drunk impel me as fleet horses a chariot : I have quaffed the soma. 4, 
The hymn (of my worshipper) has hastened to me, as a cow to her 
beloved calf : I have quaffed the soma. 5. I turn the hymn round 
about in my heart, as ^ carpenter a beam : I have quaffed the soma. 
6. The five tribes of men appear to me not even as a mote : I have 
quaffed the soma. 7. The two worlds do not equal even one half of 
me : I have quaffed the soma. 8. I surpass in greatness the heaven 
and this vast earth : I have quaffed the soma. 9. Come, let me plant 
this earth either here or there : I have quaffed the soma. 10. Let me 
smite the earth rapidly hither or thither : I have quaffed the soma. 
11. One half of me is in the sky, and I have drawn the other down : 
I have quaffed the soma. 12. I am majestic, elevated to the heavens ; 
I have quaffed the soma. 13. I go prepared as a minister, a bearer of 
oblations to the gods : I have quaffed the soma.’' 

The hymns, prayers, and worship addressed to Indra are described 
as stimulating his energies and increasing his vigour (i. 52, 7 : brah- 
mdni Indra t(wa ydni vardhand) ; i. 54, 8 ; i. 80, 1 ; ii. 11, 2 {ukthair 
vmridhdnah) ; ii. 12, 14 {yasya brahma vardhanam yaeya somah) ; iii. 
32, 12 f. {yajno hi te Indra vardhano bhdt ; yah stomebhir vavfidhe 
purvyebhir yo madhyebhir uta nutanebhih)\ iii. 34, 1 {brahmajdtaa 
tanvd vavxidhdnah) ; v. 31, 10 {Indra brahmdni tmiahlm a/vardhan ) ; 
vi. 21, 2; vi. 44, 13; viii. 6, 1, 21, 31, 35; viii. 13, 16 {Indram var- 

'■^0 I leam from a note to Professor Roth’s HlustratioM of the Nirukta, p. 101, 
that, according to Sfiyana, there was a legend that Indra, in the form of a quail, 
drank soma, was seen by the rishi, and sang bis own praise in this hymn. 
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dhantu no girah Indram sutdsah indavah) ; viii. 14, 5, 11 {yagnah 
Indrafh avSrdhayat ) ; viii. 82, 27 ; viii. 87, 8 {vdr na tvd yavydhhir 
vardhanti kiira hrahmdni) ; x. 50, 4 {hfiuvas tvam Indra hrahmand 
mahdn ) ; x. 120, 5 {chodaydmi te dyudhd vachohhil^ sam te iisdmi hrah- 
mdnd vaydmsi)^ and the worshippers (as well as the gods) are said 
to place the thunderbolt in his hands and to assist its efficacy (i. 
63, 2, d te vajram jaritd hdhvor dlidt ') ; ii. 20, 8 {tasmai tavasyam 
anu ddyi satrd Indrdya devehhir arnasdtau | prati yad asya vajram 
hdhvor dhur hatvl dasyun purah dyasir ni tdrit ) ; iii. 32, 12 {yajnas 
te vajram Ahihatye dvat). The other deities, too, are described as in- 
fusing divine strength into Indra (i. 80, 15, tasmin nrimnam uta kra- 
turn devdh ojdmsi sam dadhuh ) ; vi. 20, 2 (dtvo na tuhhyam anu Indra 
satrd asuryam devehhir dhdyi visvam ) ; x. 48, 3 {mayi devdso avrijann 
api kratum ) ; x. 1 13, 8 ; x. 120, 3, compare x. 56, 4 ; viii. 15, 8 {tava 
Dyaur Indra paumsyam Pfithlvl vardhati iravah), and as placing him in 
the van(i. 55, 3, viivasmai ugrah karmane purohitah) ; i. 131, 1 {Indram 
viive sajoshaso devdso dadhire purah ) ; vi. 17, 8 {adha tvd viive 
purah Indra devdh ekam tavasam dadhire hhardya) ; viii. 12, 22 
{Indram Vfittrdya hantave devdso dadhire purah | see also v. 25). Com- 
pare Taitt. Br. ii. 8, 3, 8 ; Taitt. S. ii. 2, 11, 6, and A.Y. vii. 84, 2 : 
apdnudo janam amiirdyantam urum devehhyo akrinor u lokam. He is 
impelled and fortified by the Maruts; iii. 32, 4 {yebhir Vfittrasya 
ishito viveda amarmano manyamdnasya marma) \ iii. 35, 9 {ydn dhhajo 
marutah Indra some ye tvdm avardhann ahhavan ganas te ) ; ii. 47, 3 
{ydn dhhajo maruto ye tvd ^nv ahan Vrittram adadhus tuhhyam ojah | 
see also v. 4) ; vi. 17, 11 ; viii. 7, 24 ; x. 73, 1, 2 ; x. 113, 3 {vUve te 
atra marutah saha tmand a/vardhann ugra mahimdnam indriyam)P^ 

Indra on his side again is said to giro divine power to the other gods (ri. 36, 1 : 
yad deveshu dharayathdh asuryam), 

^72 Sayana understands devehhih of the worshippers; stotraih stuyamdnd devatd 
baUwatl bhavati^ “ a deity when lauded by hymns becomes strong.** 

Indra, however, in a dispute with the Maruts (to which I shall again advert iu 
the section on those deities) claims to have slain Vyittra by his own might, i. 166, 8 ; 
vadhtm vrittram marutah indriyena svena bhamena tavisho babhuvan ; compare vii, 
21, 6, where the same thing is said of him by his worshipper : svena hi Vrittram 
Liwasld jaghantha na iatrur cmtam vividad yudhd te; and x, 138, 6; etd tyd te 
irutydni kevald yad ekal^ eham akfimr ay^jnam. Compare viii. 79, 6 ; viii. 86, 9 ; 
viii. 87, 3* In v. 30, 6, all the gods are said to be afraid of him {atas chid Indrdd 
abhayanta devaJj). In another place, too (viii. 7^ 81), the Maruts are asked ** what 
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With Bfihaspati as his ally he overthrew all the enemies of the gods 
who assailed him, viii. 85, 15 {vUo adevir dbhi dchx/rantlr BriJmj^atinil 
yujd IndraT^ sasdhe)* 

Thus exhilarated and encouraged, ii, 15, 1 {trihadruhBhu a^ihat 

they were seelring when they deserted Indra, and who could then trust in their 
friendship ** had ha nunam hadhapriyo yad Indram ajahatana | ho vah aakhitve ohate | 
Prof. Muller, Trans. R.V. i. p. 68, takes kadhapriyah as two words, and renders the 
verse thus : “ What then now ? where is there a friend, now that you have forsaken 
Indra ? Who cares for your friendship?”) Compare iv. 18, 11, quoted above (p. 78 f.), 
where Indra’s mother complains that the gods were ahaudoning her son, and where 
he calls upon Vishnu to display his valour. But we are elsewhere, viii. 85, 7, told, 
on the contrary, that all the other gods who had been India’s allies, terrified by the 
blast of Vrittra’s breath, deserted Indra and fled, while the Maruts, it must be sup- 
posed, stood firm, as Indra is advised to make friends with them, and then he should 
conquer all hostile armies {vrittrasya tv a haiathdd tshamandh vUve devdh ajahur ye 
sakhdyah | Marudbhir Indra aakhyam te astu atha imah viavah pritandh jaydsi). 
The commentator, however (perhaps because he found it necessary, for dogmatical 
reasons, to reconcile these conflicting statements) interprets viii. 7, 31 differently, and 
makes it mean, “ When did you desert Indra ? Le, never,” and quotes the Aitareya 
Brahmana iii. 20, which says that the Maruts did not abandon him. 1 shall cite this 
passage at greater length than Suyana gives it, as it forms a comment on the other 
text just adduced, viii. 85, 7 : Indro vai Vfitram hanishyan sarv&h devatdh abravid 
anu md upatiah^hadhvam upa md dhvayadhvam ” iti | “ tathd ” iti | tarn hanish- 
yantah ddrman | ao *ved mam vai haniahyantah ddravanti | hanta imdn bhtahayai** 
iti I tan abhi prdavasit ( tasya avaaathdd Ishamdndh vilve devdh adravan | maruto 
ha enam na]ajahuh ^^prahara bhagavo jahi vtrayaava'* ityeva enam etdm vdcham 
vadantah updtiahthanta | tad etad rishih palyann abhyanuvdcha | . . . . iti | ao *ved 
*^ime vai kila me aachivdh | ime md kamayania | hanta imdn aaminn ukthe dhhajaV* 
iti I Indra, when about to slay Vrittra, said to all the gods : ‘ Follow close after 
me and support me,” They said, ‘We will.’ They ran forward to slay Vrittra, Vyittra 
considered : ‘ They are running forward to kill me : come, let me frighten them.* He 
accordingly blew a blast upon them, when all the gods ran away precipitately from 
the blast of his breath. But the Maruts did not forsake Indra. They stood by him, 
crying, ‘ Smite, o god, slay, play the hero.* Seeing this, the yishi uttered the words 
of R.V. viii. 85, 7. India understood : ‘ These Maruts are my allies. They love me. 
Come, I shall give them a share in this uktha.* ** In R.V. i. 32, 14, Indra himself is 
said to have become frightened as if at the approach of an avenger(?), after he had slain 
Ahi, and to have crossed ninety-nine rivers, and the aerial spaces, when flyingflike a 
terrified falcon {aher ydtdram kam apaiyah Indra hfidi yat te jaghruaho bhtr agach- 
hat I nava cha yad navatim cha aravantlh ayeno na bhlto ataro rajdihax). Compare 
Muller’s Anc. Sansk. Lit. p. 547. The Alvins and Sarasvati are also said to have 
assisted Indra (R.V. x. 131, 4, 5=Vaj. Sanh. x. 33, 34). ‘‘You two, Alvins, lords 
of splendour, drinking together the delightful draught (of soma), protected Indra in 
his achievments against the Asura Namuchi. 5. As parents a son, so ye two, As vins, 
by your wisdom and your energy, delivered thee, 0 Indra. When thou, 0 magnifi- 
cent (Indra), didst d^k the delightful draught (of soma), Sarasvati waited upon 
thee with her powers.** (3. Tmem aurdmam Aavind Namuchdv daure aaohd | vipipdnS 
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sutasya my a made Akim Indro jaghdna ) ; ii- 19, 2 {asya manddno madhvo 
vajrahmtah ahim Indro arnovritam vi vriichat)] vi. 47, 1, 2 ; x. 112, 1 
{Ind/ra piha pratihdmam sutasya . . . . | Jiarshasva hantave iura iatrun )^ — 
India hurries off, escorted by troops of Maruts, and sometimes attended 
by his faithful comrade Vishnu (i. 22, 19, Indrasya yujyo sakhd ) ; 

auhhaspatt Indram karmasu dvatam j 6. putram ivapitardA-svina ubha Indr a dvathuh 
kdvyair damsanabhih \ yat surdmam vi apibah sachlbhih sarasvatl tvd maghavann 
abhishnak.) A story is told by the commentator on the Vaj. Sanh. x. 33, to explain 
these lines. Namuchi, it seems, was a friend of Indra; and taking advantage of his 
friend’s confidence, he drank up Indra’s strength along with a draught of wine and 
soma. Indra then told the Alvins and Sarasvat! that Namuchi had drunk up his 
strength. The Alvins and Saras vatl, in consequence, gave Indra a thunderbolt in 
the form of foam, with which he smote oflT the head of Namuchi. The Alvins then 
drank the soma, mixed with blood and wine, from the belly of Namuchi, and trans- 
ferred it pure to Indra ; and by transferring it they delivered Indra. The story is 
taken from the S’atapatha Brahmana xii. 7, 3, 1 ff. (p. 934 Weber’s ed.) and is the 
original version of those adduced by me elsewhere (Vol. IV. 222 and 420). As given 
in the Brahmana, it runs thus : “ The Asura Namuchi carried off Indra's strength 
{indriya)^ the essence of food, and the draught of soma, together with wine. He 
(Indra) hastened to the Asvins and Sarasvati, and said, ‘ I have sworn to Namuchi, I 
will neither slay thee by day or by night ; neither with club, nor with bow ; neither 
with the palm of my hand {prithma)^ nor with fist ; neither with dry, nor with moist ; 
and he has carried off that (strength, etc.) of mine ; will ye recover it for me ? ’ They 
answered : Let us have a share in it, and we will recover it.' Indra replied : * It 
shall be common to us all; recover it therefore.’ Then the Asvins and Sarasvati 
anointed the thunderbolt with the foam of the waters, saying, ‘ It is neither dry nor 
moist.” With that Indra struck off the head of Namuchi, when night was passing 
into dawn, and the sun had not yet risen, when (as he said) ‘ it was neither day nor 
night.' .... When his head had been cut off, the soma remained mix^ d with blood ; 
and they loathed it. But having perceived this draught of the two somas, according 
to the text, ‘ King Soma, when poured out, is nectar,’ they with this made the other 
mixed fluid palatable, and swallowed it” (Indrasya indriyam annasya raaam 
aomasya bhakaham aurayd dauro Namuchir aharaty ao 'ivinau cha aaraavatlm cha 
upddhdvat ^^hpdno ami Namttchaye na tvd diva na naktam handni na dandenana 
dhanvcmd napfithena na muahtind na auahk&m na drdrem atha me idem ahdrahit | 
idam me djihJrahatha*' iti | te *brmann aatu no Hrdpy atha ahardma** iti ( ^^aaha 
4 %a etad atha dharata** ity abremd iti | tdv aavinau cha Saraavafi cha apdmphenam 
vajram aainchan ^^na iuahho na drdraK' iti | tena Indro Namueher dauraaya 
vyuah\dydm rdtrau anudite dditye “ na diva na naktam** iti airah udavdaayat | . . . 
taaya atrahamd chhinne lohita’-miarah aomo *tiah\hat | taamdd abihhataanta | te etad 
andhaaor vipdnam apaiyam aomo rdjd 'mfitam autah'* iti tena enam avadayitvd 
dtmann adadhata i See also S'atap. Br. xii. 7, 1, 10, and xii. 8, 3, 1, quoted by the 
Commentator on Vaj. S. 19, 12, where it is said that “the gods instituted a remedial 
sacrifice ; the Aivins were the physicians, and so also was Sarasvati with speech : 
they imparted strength to Indra ” devdh yajnam atanvata hheahajam hhiahajd *a'vind ] 
vdM aaraavati bhiahag Indrdya indriydni dadhatoK), See also verses 15, 18, 34 
80-83, 88--90, 93, 96 ; and section 20, 66*69, 73-76, 90. 
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i. 85, 7”* (Fishnur yad ha dvad vrhhanam madachyuiam\ iv. 18, 11 
(quoted above p. 78 f.) ; vi. 20, 2 {ahirn yad vrittram apo vavrivdmsam 
ham fijuhin Vishnuna mchdnah); viii. 89, 12 {Sakhe Vishno vitar&m 
vikramasva Dyaur dehi lokam vajrdya vishkahhe | handva vrittram ityddi)}’^^ 
vii. 99, 4, 5 {Ind/rd-vuhnu driihhitdh S'ambarasya nava puro navatim 
cha inathishtam)^ to encounter the hostile powers in the atmosphere 
who malevolently shut up the watery treasures in the clouds. These 
demons of drought, called by a variety of names, as Vrittra,^^® Ahi, 

1’* Benfey, however, refers this passage, i. 85, 7, not to Indra, but to the soma. 

Compare i. 156, 6 ; vi. 17, 11; viii. 12, 27; viii. 66, 10; x. 113, 2, in which 
passages (as well as in separate hymns, i. 165; vi, 69), Indra and Vishnu are 
connected. The S'atapatha Brahmana has the following story about Indra and 
Vishnu, V. 5, 6, 1 ff : — “ Formerly Vrittra had within him all the Rik, Yajush and 
Saman verses. Indra was anxious to discharge a thunderbolt at him (2), and said to 
Vishnu : ‘ I will shoot a thunderbolt at Vpittra ; follow after me.’ ‘ So be it,’ said 
Vishnu, *■ I will follow thee ; smite him.’ Indra then aimed a thunderbolt at Vrittra, 
who was alarmed at it, and said (3), * I have this (source of) strength ; lot me give 
it up to thee ; but do not smite me.’ So he gave him the Yajush verses. Indra 
then aimed a second thunderbolt at him (4), when he said, ‘ I have this (source of) 
strength ; let me give it up to thee ; but do not smite me.' So he gave the Rik 
verses. Indra then aimed a third thunderbolt at him (5), when he said, I have this 
(source of) strength ; let me give it up to thee ; but do not smite me.’ So he gave 

him the Saman verses (7) Indra lifted up the thunderbolt ; Vishnu followed 

him.” {Vrittre ha vai idam agre sarvam dsa yad richo yad yajumshi yat sdmdni | 
tasmai Indro vojram prajihirshat | 2. aa ha Vishnum uvacha “ Vrittrdya tmi 
vajram praharishydmi [ anu md tishthasva** iti | ^^tathd*^ iti ha Vishnur uvacha 
‘‘ anu tva sthdsye prahara ” iti | tasmai Indro vajram udyaydma | sa udyatdd vajrdd 
Vrittro bibhaydnchaJcdra j Z, sa ha uvacha asti vai idam viryam | tad nute pray achh-- 
dni I md tu me prahdr shir iti | tasmai yajumshi prayachhat | tasmai dvitlyam ttdr- 
yaynma | 4. sa ha uvacha “ asti vai idam viryam tad nu te prayachhdni \ md turns 
prahdrshir*' iti [ tasmai fichah prayachhat | tasmai tritlyam udyay'dma | 6. [sa ha 
uvdchal **asti vai idam viryam | tad nu te prayachhdni | md tu me prahdrshir ” iti | 
tasmai sdmdni prayachhat ) 7. . . Indro hi vajram udayachhad Vishnur anvatish^ 
ihatal) There is a similar story in the Taitt. Sanh. vi. 6, 1, 1. Agni is in several 
places (i. 109, 6, 7, 8 ; iii. 12; 4, 6 ; x. 65, 2) associated with Indra as a thunderer, a 
destroyer of Vrittra, and an overthrower of cities. Varuna, too, is in one place 
(iv. 41, 4) joined with Indra as a thunderer. 

176 Vritfera’s mother Diinu also was, along with her son, slain by Indra, and when 
slaughtered lay over him, like a cow over her calf (i. 32, 9, ntchdvaydh ahhavad Vrittra^ 
putrd Indro asydh ava vadhar jabhdr a j uttard sur adharah puttrah dsld Ddnuh saye 
sahavatsd na dhenuK). Seven Danus are mentioned in R.V. x. 120, 6 (=Nirukta, xi. 
21) i darshate savasd sapta Ddnun | “He cleaves by his force the seven Dunus.” 
Roth, in his illustrations of the Nirukta, p. 160, remarks on this passage ; “ Seven is 
an indefinite number applied to the demons of the air and clouds, who appear under 
the manifold names of Namuchi, Kuyava, S'ushna, S'ambara, Varchin, etc., tho 
Danus or Dunavas, to whom in i. 32, 9, a mother called Danu is assigned.” The 
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S'u8hna, N'amuchi, Pipru, S'ambara, Urana, etc., etc. (i. 121, 9, 10; 
ii. 14, 4 ff. ; viii. 32, 2, 3), armed, on their side also, with every 
variety of celestial artillery (i. 32, 13, na asmai vidyud na tanyatuh 
siaJiedha na yam miham ahirad hr&dunlm attempt, hut in vain, 

to resist the onset of the gods.^^® Heaven and earth quake with 
aflEright at the crash of Indra’s thunder, i, 80, 1 1 {im& chit tava man- 
yave vepete hhiyasd mahl | yad Indra vajrinn ojasd Vjrittram marutvdn 
avadhlh | 14. ahkishtdne te adrivo yat sthdh jagdt cha rejate)) ii. 11, 9 
{arejetdm rodaal hldyane hanihradato vriahno aaya vajrdt | 10. ar or avid 
vf'isJtno asya vqyrah) ; vi. 17, 9 {adha dyaui chit te apa sd nu vajrad dvita 
^namad hhiyasd svasya manyoh), and even Tvashtri himself, who forged 
the bolts, trembles at the manifestation of their wielder^s anger, i. 80, 
14 {Tvashfd chit tava manyave Indra vevijyate hhiyd)* The enemies of 
Indra are speedily pierced and shattered by the discharge of his iron 
shafts, i. 32, 5 {ahan Vrittram vrittrataram vyamkam Indro vajrena mahatd 
mdhena ] ahandhdihaiva kulisena vivriknd ahih iayate upaprik prithivydh\ 
i. 57, 6; i. 61, 10; ii, 19, 3; x. 89, 7 {jaghdna Vrittram svadhitir 
vaneva)j and even by their very sound, vi. 27, 4 {etat tyat te indriyam 
acheti yenavadhir varasikhasya Seshah | vajrasya yat te nihataaya sushmdt 
Bvandt chid Ind/ra paramo dadara); viii. 6, 13 {yad asya manyur adhva- 
njd vi vrittram parvaso rujan | apah samudram air ay at). The waters, 
released from their imprisonment, descend in torrents to the earth, fill 
all the rivers, and roll along to the ocean, i. 32, 2 {vdirdh iva dhenavah 
syandamanah anjah samudram ava jagmur dpah | 12. avdsfijah sa/rttave 
sapta sindhun)\ i. 67, 6; i. 61, 10; i. 103, 2 {vajrena hatvd nir apah 
easarja); ii. 11, 2; ii. 12, 12; ii. 14, 2; ii. 15, 3 {vajrena khdni 
aifinad nadtndm ) ; ii. 19, 3 {Indro arno apdm pr air ay ad AhiKd *chha 
samudram) ; iii. 32, 6 ; iv. 17, 1 ; v. 32, 1 {adardar utsam asrijo vi 
khdni tvam arnavdn hadhadhdnan aramndh | mahdntam Indra parvatam 
vi yad vah srijo vi dhdrah ava Ddna/vam han ) ; vi, 30, 4 ; viii. 65, 3 ; 

S'atap. Br. i. 6, 4, 18, says that Indra is the sun and Vyittra the moon {tad vai esha 
eva Indro yah esha tapati | atha esha eva vfittro yat chandramali). 

Sayaga understands this line of the lightnings, etc., fashioned by Vyittra'a 
magical power to destroy Indra {Indram nisheddhum Vfittro yan vidynd-adtn wMyayd 
nirmitavan te aarve *py enam nisheddhwn aiaktdh), 

Vrittra is said, in ii. 30, 3 (according to Sayana’s explana.ion of the lin.i), to 
have rushed upon Indra, clothed in a cloud, but to have been overcome {miham 
upa M tm adudrot). 
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X. 133, 2, The gloom which had overspread the sky is dispersed, and 
the sun is restored to his position in the heavens (i. 32, 4 ; i. 51, 4, 
Vrittram yad Indra iavasd avadhir Ahim ad it suryam divi drohayo 
drik ) ; i. 52, 8 (dyachhathdh hdhvor vajram dyasam adhdrayo divi d 
suryam drise ) ; ii. 19, 3. Constant allusions to these elemental con- 
flicts occur in nearly every part of the Eig-veda (i. 4, 8 ; i. 32, 1 fi*. ; 
i. 52, 2 ff. ; i. 54, 4 ff. ; i. 80, 1 ff. ; i. 103, 2 ff. ; ii. 11, 5 ff. ; v. 32, 
Iff.; X. 89, 7; x. 113, 6), and the descriptions are sometimes em- 
bellished with a certain variety of imagery. The clouds are repre- 
sented as mountains, or as cities or fortresses of the Asuras, ii. 14, 6 
{yah Main S^anilarasya puro hihheda akmand iva piirvih) \ 17, 14 

{hhettd purdm Mvatindm) ; viii. 87, 6 {tvairi hi iasvatlndm Indra darttd 
purdm asi)f which are variously characterized as the autumnal (purah 
iaradih^ i. 131, 4; vi. 20, 10), the moving (purafh charishnpam^ viii. 1, 
28), and the iron {uyasihy ii. 20, 8) or stone-built (iv. 30, 20, iatam 
akmanmayindm purdm Indro vydsyat | Divoddsuya ddiushe) cities of 
the Asuras (or atmospheric demons), which Indra overthrows (i. 51, 5 ; 
i. 63, 7; i. 103, 3; i. 130, 7; i. 174, 8; ii.,19, 6; ii. 20, 7; iii. 12, 
6; iv. 26, 3; iv. 30, 13; viii. 82, 2; x. 89, 7). He casts down his 
enemies when he discovers them on the aerial mountains (i. 32, 2, 
ahann Ahim parvate ^Uriydnam) ;, i. 130, 7 {Atithigvdya S'amharam 
girer ugro avutirat); ii. 12, 11 {Tah S'amharam parvateshu kshiyantam 
chatvdrifhsydm iaradi anvavindat ) ; iv. 30, 14 {uta ddsam kaulitaram 
hrihatah parvatdd adhi | avdhann Indr ah S' amhar ami) ; vi. 26, 5 ; or 
hurls them back when they attempt to scale the heavens (ii. 12, 1:J 
yo Rauhinam asphurad vajra-hdhur dydm drohantam); viii. 14, 14 {mdyd^ 
hhir utsisripsatah Indro dydm drurukshatah | ava dasyun adhvnuthdh)^ 
One of them he crushes under his foot, 1, 51, 6 {Arhudafn ni kramih 
padd), or pierces with ice, viii. 32, 26 {himena avidhyad Arhudam). 
He strikes off the head of Hamuchi with the foam of the waters, 

Suyana understands the last -words to mean that Indra freed the sun which had 
been hidden by Vfittra {Vrittrena avritam suryam tasmad vfittr&d amumuchah). In 
i. 32, 4, and ii. 19, 3, Indra is said to have generated the sun ; which may refer to 
an actual creation, and not to a mere bringing into view. In x, 89, 2, Indra seems 
to be identified with the sun {sa suryah), and to have destroyed the black darkness by 
his light {krishna tamdm si tvishyd jaghdna). 

Possibly these may be ordinary terrestrial cities; and the same may be the case 
in regard to the cities alluded to in some of the texts next to be cited. 

See above, in a preceding note. 
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Tiii. 14, 13 {apam phenena namucheh Hr ah Ind/ra udavartayah). One of 
Lis opponents, Tirana, is described as a monster, with ninety-nine arms, 
ii. 14, 4 {yah TTramm jaghdna nava chakhvdmsam navatim cJia hdhun); 
and another as having three heads and six eyes, x. 99, 6 {sa id ddsam 
tiwiravam patir dan shalalcsham triHrsJidnam damanyat). 

The growth of much of the imagery thus described is perfectly 
natural, and easily intelligible, particularly to persons who have lived 
in India, and witnessed the phenomena of the seasons in that country. 
At the close of the long hot weather, when every one is longing for 
rain to moisten the earth and cool the atmosphere, it is often extremely 
tantalizing to see the clouds collecting and floating across the sky day 
after day without discharging their contents.^®^ And in the early ages 
when the Yedic hymns were composed, it was an idea quite in conso- 
nance with the other general conceptions which their authors enter- 
tained, to imagine that some malignant influence was at work in the 
atmosphere to prevent the fall of the showers, of which their parched 
fields stood so much in need. It was but a step further to personify 
both this hostile power and the beneficent agency by which it was at 
length overcome. Indra is thus at once a terrible warrior and a 
gracious friend, a god whose shafts deal destruction to his enemies, 
while they bring deliverance and prosperity to his worshippers. The 
phenomena of thunder and lightning almost inevitably suggest the 
idea of a conflict between opposing forces ; even we ourselves, in our 
more prosaic age, often speak of the war or strife of the elements. The 
other appearances of the sky, too, would afibrd abundant materials for 
poetical imagery. The worshipper would at one time transform the 
fantastic shapes of the clouds into the chariots and horses of his god, 
and at another time would seem to perceive in their piled-up masses 
the cities and castles which he was advancing to overthrow. 

(5a) IndrcUs greatness. 

In numerous places of the Big-veda, the highest divine functions 
and attributes are ascribed to Indra. A collection of the most striking 

isa In viii. 6, 1, Indra is compared to, and therefore distinguished from, Paijanya, 
the rain-god (mahdn Indro yah ojasa Farjanyo Vfish^imdn iva | stomair Vatsasya 
vavfidhe). In viii. 82, 1, 4, he is identified with Surya, the Sun. 

Compare Psalm 104, 3 ; Isaiah 19, 1 ; Daniel 7, 13; Matth. 24, 30; 26, 64; 
Hahakkuk 3, 8 ; Br^al, Hercnle et Cacus, 171 f. 
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of these passages will be found in the 4th vol. of this work, pp. 85-94. 
I subjoin some additional texts : 

i. 61, 14. Asya id u hhiyd girayai cha drilhdh dydvd cha hhumd 
janushas tujete | “Through fear of him when he is born, the stable 
mountains, and heaven and earth, are agitated.’^ 

i. 100, 1 maho divah prithivyds cha samrdt [ .... 15. Ka 

yasya devdh devoid na marttdh dpai chana iavaso antam dpuh | “The 
monarch of the great heaven and of the earth .... 15. of whose might 
neither gods by their divine insight, nor men, nor waters have attained 
the limit. 

i. 101, 5. Yo visvasya jagatah prdnatas patih | “He (Indra) who is 
the lord of the whole moving and breathing (world), etc. 

i. 165, 9. Anuttam d te maghavan nahir nu na ivCivdn asti devatd 
viddnah \ na jdyamdno nasate najdto ydni harishyd hrinulii pravriddha \ 
“ There is nothing unconquered by thee : no one like thee is known 
among the gods. IS'o otie to be born, or yet born, can rival thee. Do, 
great god, whatever thou wiliest do.’^ (Compare iv. 18, 4.) 

i. 173, 6. Fra yad itthd mahind nribhyo asti arafh rodasx Jeahhye na 
asmai \ “ Since Indra is so superior to men, heaven and earth do not 
suffice for his girdle,’^ etc. 

ii. 17, 5. Sa prdchindn parvatan drimhad ojasd adhardchmam aJearod 
apdm apah | adhdrayat prithmih visvadhuyasam astdbhndd mdyayd 
dydm avasrasah | “ He has settled the ancient mountains by bis might; 
he has directed downwards the action of the waters. He has supported 
the earth, the universal nurse. Dy his skill he has propped up the 
sky from falling.’^ 

iii. 30, 5 (quoted above, p. 30). “ When thou, 0 Maghavan, didst 
grasp even these two boundless worlds, they were but a handful to 
thee.’' 

iii. 34, 2. Indra kshitlndm asi manushindih visdm daivindm asi pur^ 
raydvd | “Indra, thou art the leader of the human races, and of the 
divine people. 7. Yudhendro mahnd varivak chalcdra devehhyah | “In 
battle and by his power he has acquired wealth for the gods.” 

iii. 46, 2. Eho viivasya Ihuvanasya rdjd | 3. Fra mdtrdlhih ririclie 
rochamdnah pra devehhir visvato apratitah | pra majmand divah Indrah 

18* See Benfey’s Translation in Orient and Occident ii. 618. 

185 Compare Isaiah xl, 12. 
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^rithivy&h pra uror maho anta/rikshdd rijiBhl | Thou, who alone art 

the king of the whole world, etc 3. Indra luminouB, has 

surpassed aH measures ; in every respect unequalled, he has surpassed 
the gods ; the impetuous deity has surpassed in greatness the heaven 
and the earth, and the broad and vast atmosphere.’^ 

iv. 17, 2. Tava tvisho janiman rejata Dyauh rejad Bhumir Ihiyasd 
svasya many oh | “At the birth of thee, the glorious one, the heaven 
trembled, and the earth, through feax of thy wrath, etc. (Compare 
iv, 22, 3, 4). 

iv. 18, 4. B^ah’ nu asya pratimdnam asti antar jdteshu uta yejanitvdh | 
^‘He has no parallel among those bom or who are to be born.’’ 

V. 30, 5. Paro yat tvam paramah djanisJithdh pardvati krutyafh ndma 
hihhrat \ atas chid Indrad ahhayanta devdh | “ When thou wert born, 
the highest and supreme, bearing a name renowned afar, the gods were 
then afraid of Indra,” etc. 

V. 42, 6. Marutvato apratltasya jishnor ajuryatah pra Iravdma Icri- 
idni i na t$ purve maghavan na apardso na viryam nutanah kaS chana 
dpa 1 “Let u,s declare the deeds of the unrivalled, victorious, undecay- 
ing god, who is attended by the Maruts. ITeither have former nor 
later (beings), nor has any recent (being) attained to thy valour.” 

vi. 24, 8. Na vilave namate na sthirdya na kardhate dasyujutdya 
stavdn | ajrdh Indr asya girayak chid rishvdh gamhhire chid hhavati 
gddham asmai j “ When lauded, he does not bow before tb ? strong, 
nor the firm, nor the presumptuous, impelled by the Dasyu. Moun- 
tains, though lofty, are plains to Indra, and in that which is deep he 
finds a bottom.” Compare viii. 82, 10. 

vi. 30, 1, quoted above, p. 30 f. “ Indra has surpassed the heaven and 
the earth. The two worlds are but equal to the half of him.” (Comp. 
X. 119, 7.) 

vi. 30, 5. Rdjd ^hhavo jagatak charshamndm sdlcam suryam janayan 
dydm ushdsam | “ Thou hast become the king of things moving, and of 
men, generating at once the Sun, the Heaven, the Dawn.” (Compare 
iii. 49, 4.) 

viii. 6, 15. Na dyavah Indram ojasd na antarilcshdni vajrinam | na 

188 Jn yui, 75 3^ it IB said that Indra, like a terrific bull, cannot be stopped either 
by gods or men vhen he wishes to be generous (pa tvd iura devafy na marttaso ditsan^ 
tarn 1 bhtmam na gam vdrayante)* 
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m vyachanta hliUmayah | '^ITeither heavens, nor atmospheres, nor 
earths, have equalled Indra the thunderer in might/ ^ 

viii. 12, 30. Yadd Bury am amum divi suTcram jyotir adhdrayah | ad 
it te visvd IJiuvandni yemire 1 “When thou (Indra) didst place yonder 
sun a brilliant light in the sky, then all worlds submitted to thee/' 
(Compare vi. 30, 2.) 

viii. 14, 9. Indrena rocTiand divo drillidni drimJdtani cha | sthirdni 
na pardnude | “By Indra the lights of the sky have been fixed and 
established. Those which are established he has not removed." 

viii. 15, 2. Yasya dviharhaso hrihat saho dadhdra rodasi | girm ajrdn 
upah 8var vrishatvand | “Of which mighty god the great vigour sup- 
ported the two worlds, the mountains, plains, waters, and heavens." 

viii. 51. 7. ViSve te Indra vlryaih devdh anu kratum daduh | “All 
the gods, Indra, yield to thee in vigour and strength." 

viii. 78, 2. Bevds te Indra salchydya yemire | “ The gods, o Indra, 
sought after thy friendship." (Compare viii. 87, 3.) 

viii. 82, 5. Yad vd pravriddha satpate ^'^na marai^^ iti manyase f 
uto tat satyam it tava | “ That which thou, o powerful lord of the 
good, expectest, ‘I shall not die,’ proves true/’ (Compare x. 86, 11, 
quoted above, p. 82.) 

viii. 85, 4. Manye tvd yayniyam yajniydndm manye tvd chyavgnam 
acliyutdndm | manye tvd satvandm Indra hetum manye tvd vrishahham 
charshamndm | .... 6. Tam u shtavdma yah imd jdjdna vUvd jdtdm 
avardni asmdt | . . . . 9. Anayudhaso asurdh adevds chakrena tan apa 
mpa rijlshin | “I regard thee, Indra, as the most adorable of the 
adorable, the caster down of the unshaken, the most distinguished 

of living things, the chief of beings 6. Let us praise this Indra 

who produced these (worlds) : all beings are inferior (or subsequent) to 

him 9. The Asuras are without weapons and are no gods : 

sweep them away with thy wheel." (Compare vi. 18, 10), where he is 
said to consume the Kakshases with his bolt as fire a dry forest : 
Agnir na suskkam vanam Indra hetl raksho ni dhakshi aianir na hhlmd), 
viii. 86, 14. Tvad viivdni hkuvandni vajrin dydvd rejete pfithivl cha 
Ihlshd I “All worlds, thunderer, both heaven and earth, tremble 
through fear of thee." 

X. 44, 8. Girin ajrdn rejamdndn adhdrayad Byauh krandad anta* 
187 The Maruts are said to have the same power (i. 64, 3). 
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rikshani Icopayat | ‘‘ He sustained the quaking mountains and plains : 
the sky resounded; he shook the atmosphere/^ etc. (Compare ii. 12, 2.) 

X. 54, 1. Tam m te kirttim maghavan mahitvd yat tvd hhite rodaal 
dhvayetam | prdvo devan .... 2. Yad acharas tanvd vavridhdno laldni 
Indra prdbruvdno janeshu | mdyd it sd te ydni yuddlidni dJiur na adya 
iatrum na purd vivitse \ 3. Kah u nu te mahimanah samasya asmat 
purve rishayo antam dpuh | yad mdtaram cha pitaram cha sdham ajana- 
yathds tanvdh svdydh I 6. Yo adadhdj jyotisM jyotir antar yo asrijad 
madhund earn madhuni j (I celebrate), Maghavan, thy glory in that 
through thy greatness the terrified worlds invoked thee. Thou didst 

deliver the gods, etc 2. When thou didst march on increasing 

in thy magnitude, proclaiming thy strength amongst men, thy combats 
which they describe were (the proofs of) thy power ; neither now nor 
before dost thou know of any enemy. 3. Which of all the seers before 
us have found out the end of all thy greatness ? seeing that thou didst 
produce at once the father and the mother (heaven and earth)^®® from 
thine own body. 6. He placed light in light, and imparted to sweet 
things their sweetness.” 

X. 89, 4. Yo ahsheneva chahriyd ^acliihhir visJivah tastambha prithivim 
uta dyam | 10. Indro divah Indrah Ue pritliivydh Indro apdm Indrah it 
parvatdndm | “ (Indra) who by his powers holds asunder Heaven and 
Earth, as the two wheels of a chariot are kept apart by the axle. 
Indra rules over the sky, Indra rules over the earth, Tn(Jra rules 
over the waters, and Indra rules over the mountains,” etc. 

X. 102, 12. Tv am visvasya jagatas chahhur Indrdsi chahhushah ( 

Thou, Indra, art the eye of aU moving things that see.” 

X. 138, 6. Mdsdm vidhdnam adadhdh adhi dyaA)i tvayd mlhinnam 
hha/rati pradhim pita | ‘‘ Thou (Indra) hast ordained the (course of the) 
months in the heaven : the father (the sky) has a circumference divided 
by thee.” 

In some places (iv. 19, 2 ; iv. 21, 10) Indra is called samrafy or uni- 
versal monarch, in other places (iii.’ 46, 1 ; iii. 49, 2 ; vii. 82, 2 ; viii. 
12, 14) svardtf a self-dependent sovereign. In viii. 6, 41, he is 
called ** an ancient rishi, ruling alone by his might ” {riehir hi pur- 
mjdh aei elcah Udnah ojasd). In i. 174, 1 ; viii. 79, 6, he is designated 
as aatcra, the divine.” 


W8 gee above p. 30. 
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The preceding passages- afford a fair specimen of the language in 
•which Indra is most commonly celebrated in the hymns. It will be 
observed that the attributes which are ascribed to him are chiefly those 
of physical superiority, and of dominion over the external world. In 
fact he is not generally represented as possessing the spiritual elevation 
and moral grandeur with which Yaruna is so often invested. 

(6) Indr ah relations with his worshippers. 

There are, however, many passages in which Indra’s close relations 
with his worshippers are described, and a few in which an ethical 
character is attributed to him. Faith in him is confessed, or enjoined 
in the following texts : 

i. 55, 5. Adha chana irad dadhati tvishimate Indr ay a mjram nigha^ 
nighnate vadham | “ Men have faith in the fiery Indra when he hurls 
again and again his destroying thunderbolt.” 

i. 102, 2. Asme surya-chandramasa ahhichalcshe iraddhe ham Indra 
charato vitariuram | Sun and mooa move alternately, o Indra, that 
we may behold, and have faith.” 

i. 103, 5. Tad asya idam paiyata hhuri piishtam irad Indrasya dhaU 
tana virydya | ‘‘ Behold this his great abundance, and have faith in the 
prowess of Indra.” 

i, 104, 6. Md antardm hhujam d ririsho nah iraddhitam te mahate 
indriydya | 7. Adha manye srat te asmai adhdyi vrishd chodasva mahate 
dhandya | ‘*6. Do not injure our future production: we have put 
faith in thy great power. 7. I surely believe that faith has been 
reposed in thee : vigorous god, advance us to great wealth.” 

i. 108, 6. Yad alravam prathamam vdm vrindno ay am somo asurair 
no vihavyah | tdm satyum iraddham ahhi d hi ydtam atlia somasya piba- 
tarn sutasya ] Since I said at first, when suppKcating you twain 
(Indra and Agni) ‘ this soma is to be offered by us for the divine 
beings ; ^ come now, in consideration of this true faith, and drink the 
poured-out soma.” 

In vi. 28,' 5, the poet says : Imdh yah gdvah sa jandsah Indrah 
ichhdmi id hridd manasd chid Indram j “ These cows, o men, are 
Indra : I desire Indra with my heart and soul.” 

In ix. 113, 2, truth, faith, and austere-fervour are enjoined on the 
189 Sec Benfoy’s Translation and note, Orient und Occident, iii. 142. 
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worshipper: f'itavdlcena satyena iraddJiayd tupasd sutali Indrdya Indo 
parkram | Poured out with holy words, with truth, with faith, with 
austere-fervour, o Soma, flow for Indra.” 

X. 160, 3, Yah uiata manasd somam asmai Bo/rvahridd devaTcamah 
sunoti I na gdk Indr as tasya parddadati iiyddi | “Indra does not 
abandon the cattle of the man who loves the gods, and with a longing 
soul and with all his heart pours out libations of soma-juice/^ 

And the reality of his existence and power is asserted in opposition 
to faithless or sceptical doubts in the following : 

ii. 12, 5. Tam sma prichanti Icuha seti ghoram uta im dhur ‘na esho 
asti iti enam \ bo aryah pushtir mjah iva dmindti irad asmai dhatta 
sa jandsah Indrah | ‘‘That dreadful being, of whom they ask ‘where 
is he,’ and of whom they say ‘ he is not ’ [or, ‘ this is not he ’], he 
carries away the wealth of the foe, as a gamester the stakes ; put faith 
in him, he, 6 men, is Indra.” 

vi. 18, 3. Asti Bvid nu viryam tat te Indra na svid asti tad rituthd vi 
vochah 1 4. Sad id hi te iuvijdta^ya manye saliah sahishtha | “ 3. Does 
that prowess belong to thee, Indra, or does it not? tell us truly. 4. 
Thy strength, o thou strongest of beings, who art great by nature, is 
really existing.” 

viii. 89, 3. Pra sxi stomam hharata vdjayantah Indrdya satyafh yadi 
Batyam asti | “wt? Indro astP^ iti nemah u tvah dlia kah lih dadarsa ham 
alM Btavdma | 4. ay am asmi jaritah pasy a meha viivd Juvuni ahhi asmi 
mahnd | ‘^‘3. Present to Indra a hymn soliciting food, a true hymn, if 
ho truly exists. ‘ Indra does not exist,’ says some one ; ‘ who has seen 
him ? whom shall we praise ?’ 4. ‘I am here, o worshipper’ (exclaims 
Indra) ; ‘ behold me here. I surpass all creatures in greatness.’ ” 

Indra is the friend, and even the brother, of his present worshippers, 
as he was the friend of their forefathers, ii. 18, 3 ; ii. 20, 3 ; iii. 53, 5 
(a cha ydhi Indra hhrdtahy “come, brother Indra”) ; iv, 17, 18 ; iv. 23, 
6; vi. 18, {pratnafh sakhyam^ “ancient friendship”); vi. 21, 5 {idd 
hi te vevishatah purdjdh pratndsah dsuh pwruhrit sakhdyah^ “for now* 
men resort to thee continually, and the ancients born of old were thy 
friends ” ; 8 (tvafh hi dpih pradivi pitrindfn iaivad halhutha ( 

190 The words vyah iva are explained by Sayana as = u&vejahah eva san^ “ being a 
vexer.” 

191 See the 3rd vol. of this work, p. 221. The passage is differently rendered by 
Benfey, Gloss, to S. V. p. 76, col. 1. 
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<< Por thou wast always a friend of our fathers *') ; vi. 45, 1, 7 ; 

vii. 21, 9; viii. 4, 7; viii. 45, 1 ff., 16, 18; viii. 50, 11; viii. 57, 
11 {Tasya te svadu sakhyam svddvl pramtih | ‘‘Thoa whose friend- 
ship is sweet and sweet thy guidance’’); viii. 81, 33; viii. 82, 3; 

viii. 86, 7 ; viii. 89, 2 ; x. 22, If.; x. 23, 7 {md Mr nah end 
sahhyd vi yaushus ta/oa cha Indr a Vimadasya cha risheh | ** Let not 
these friendly relations of ours, of thee, o Indra,^ and the rishi 
Vimada, he dissolved”); x. 42, 11 {Indrah purastad uta madhyato nah 
sahkd saJchibhyo varivah Icrinotu | “ May Indra, a friend, grant riches 
to us his friends before and in the middle ”). He chooses for his in- 
timate the man who presents offerings, but desires no friendship with 
him who offers no libations (x. 42, 4 : Atra yujam Icrinute yo havisJimun 
na asunvatd sahhyam vashti ^urah). He is reminded that he has friends 
while his adorers are friendless (viii. 21, 4 : Fay am hi tvd handhuman- 
tarn ahandhavo viprdsah Indra yemima). He is not only a friend, but 
a father, and the most fatherly of fathers (iv. 17, 17 : Sakha pita 
pitritamah pitrindm)* As such he is mvoked by men (x. 48, 1 ; Mdrn 
havante pitaram na jantavah | Compare 1, 104, 9, and vii. 32, 3, 26). 
He is both father and mother (viii. 87, 11 : Tvam hi nah pita vaso 
tvam mOtd htakrato hahhuvitha | compare viii. 1, 6). In one place 
(viii. 81, 32) the adoring poet exclaims: “Thou art ours and we 
are thine” {tvam asmdicam tava smasi). He is the helper of the poor 
(viii. 69, 3 : radhra^chodanam) ; the only helper to whom his wor- 
shipper has recourse (ibid. 1 : na hi any am bald ^karam marditdram). 
He alone among the gods has a love for mortals (vii. 23, 5 : eko devatrd 
dayase hi martydn), and i^ their helper (i. 84, 19 : na tvad anyo magha- 
vann asti mardita Indra bravimi te vachah j viii. 55, 13 : na hi tvad 
anyah puruhuta kaschana maghavann asti mardita) ; all men share in 
his benefits (viii. 54, 7 : yat chid hi SaSvatdm asi Indra sadhdranas 
tvam)^ He is the deliverer and the advocate (or comforter) of his 
servants (viii. 85, 20 : sa prdvitd maghavd no ^dhivaktd), and their 
strength (vii. 31, 5; tve api hratur mama). He is a wall of defence 
(viii. 69, 7 : Jndra drihyasva pur asi). His friend is never slain or con- 
g[uered (x. 152, 1 : na yasya hanyate sahhd na jiyate kadd chana)}^^ 

The same is said of Mitra^ iii. 69, 2, and of the Maruti* v. 64, 7. Compare vii. 
20, 6; vii. 32, 14 ; viii. 16, 6 ; viii. 62, 11. In viii. 69, 4, he is prayed to guard 
his worshipper’s chariot, and to bring it forward from the rear into the van {Indra 
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His powerful arms are resorted to for protection (vi. 47, 8 : rishvd te 
Ind/ra sthavirasya hdhu upa steydma iarand hrihantd). He is invoked 
as a mighty protector and deliverer easy to be entreated (ibid. 1 1 : 
irdtdram Indram avitdram IndrayJi have have suhavam iuram Indrawn) , 
The worshippers assume that Indra, though far off, is not afflicted with 
deafness, but hears distinctly their invocations (viii. 45, 17 : uta tvd 
aladhiram vayam krutharnam santam utaye | durdd iva havdmahe). His 
right hand is grasped by suppliants for riches (x. 47, 1 : Jagribhma 
te dakshinam Indra hastaih va^uyavo vasupate vasundm). The loving 
praises of his worshippers, uttered from the soul, proceed to him as 
messengers, and touch his heart (x. 47, 7 : vamvdno mama dutdsah 
Indram stomds charanti sumatir iydndh | hridispriso manasd vachyamd- 
ndh). The imploring poet with his hymn seizes the skirts of the 
god’s robe, as a son his father’s (iii. 53, 2 : pitur na putrah sicham 
drahhe te Indra svddishthayd gird iachlvah). He is clasped by the 
ardent hymns of his votaries as a husband is embraced by his loving 
wives (i. 62, 11 : patim na patnir usaUr ukantam sprUanti tvd kava-* 
Bdvan manuhdh | i. 186, 7 : tarn wi girojanayo na patnih surahhishta^ 
matn nardih nasanta | x. 43, 1 : achha me Indram matayah svarvidah 
aadhrichlr visvdh ukaiir anushata j pari shvajante janayo yaihd patim 
maryam sundhyum maghavdnam utaye ( Comp. ii. 16, The hymns 

run to him and lick him, as cows their calves (x. 119, 4: upa md 
matir asthita vdird putram iva priyam | i, 186, 7 : uta njh Im matayo 
asvayogdlj^ sUum na gdvas tarunafn rihanti). He is entreated not to be 
lazy like a priest (viii. 81, 30 : mo shu hrahmeva tandrayur hhava vdjd~ 
ndm pate) ; and not to allow other worshippers to arrest his horses 
when conveying him to the abode of the suppliants who would satisfy 
him with soma-libations, but to overleap the bonds by which all other 
candidates for his favour seek to confine him as fowlers to snare a bird, 
and to pass quickly by them as he would over a barren desert (ii. 18, 
3 ; Mo 8u tvdm attra hahavo hi viprdh ni riraman yajamdndso anye | iii. 
25, 5: md te hart vrishand vitaprishthd ni riraman yajamdndso anye | 

pra no ratham ma pas'chat chit santam adrivah | purastdd mam me Jcridhi [ compare 
verses 6 and 6). See ii. 27, 12. 

m In vii. 104, 6, the worshipper prays that his hymn may cling around Indra 
and Soma as a girth clasps a horse (pari vdm hhutu visvataf^ iyam matiJi kakshya 



INDRA’S RELATIONS WITH HIS WORSHIPPERS. 107 


ati dydhi iaivato vayam te aram sutelhih krinavdma somaih | iii. 45, 1 ; 
d mand/rair Indra harihhir ydhi mayuraromahhih | md tvd Icechin ni 
yaman vim na pdkinah ati dhanva iva tan ihi | x. 160, 1 : tlvrasya 
ahldvayasah asya pdhi sarvarathd vi ha/ri iha muncha | Indra md tvd 
yajamdndsah anye ni riraman tulhyam ime sutdsah). He is the king 
of things moving, of men, and of all terrestrial things ; and out of this 
abundance he bestows wealth on the man who brings oblations to him 
(vii. 27, 3 : Indro rdjd jagata^ charshanindm adhi Icshami vishurupam 
yad asti | tato daddti ddkmlie vasuni chodad rddKah upastutai chid 
'irvdh). Both his hands are full of riches (vii. 37, 3 : uhhd te purnd 
oasund gahhasti). He is a magazine replenished with wealth, whom 
the worshipper urges to liberality (x. 42, 2 : Ico^am na purnafh vasund 
nirulitam d chydvaya maghadeydya kdram). Manifold aids shoot out 
from him as branches from a tree (vi. 24, 3 ; vrihshasya nu te puru- 
huta vaydh vi utayo ruruhur Indra purvih). He is asked to shower 
satisfying wealth on his adorers, as a man with a hook shakes down 
ripe fruit from a tree (iii. 45, 4 : vrihham pahvam phalam anhl iva 
dhunuhi Indra sampdranam vasn). Compare ix. 97, 53. Neither gods 
nor men can arrest him in his course when he is bent on liberality, as 
a terrific bull cannot be stopped, viii. 70, 3 {na hi tvd Sura devdh na 
martdso diUantam | Ihlmaih na gam vdrayante). Compare viii. 33, 8, 
and iv. 16, 14. His friendship is indestructible : he is prayed to 
be a cow to the man who desires one, and a horse to the man seek- 
ing a horse (vi. 45, 26 : dundsaih sahhyam tava gaur asi vira gavyate | 
aivo asvdyate hhava). He gives wives to those who had none (v. 
31, 2 : amendmi chij janivatai chakartha | iv. 17, 16 : janiyanto jani^ 
dam akshitotim d chydvaydmah). He richly rewards his faithful 
servants and adorers (ii. 12, 6 : yo radhrasya choditd yah kriSasya yo 
hrahmano nddhamdnasya kireh | 14 : yah sunvantam a/vati yah pachantaih 
yah samsantam yah kakamdnam uti | ii. 1 9, 4 : so apratlni manave pu^ 
runi Indro dakad ddsushe | ii. 22, 3 : data radhah stuvate kdmyafh vasu). 
The days dawn prosperously on the man who says come, let us pour 
out libations to Indra (v. 37, 1 ; tasmai amridhrdh ushaso vi uchhdn 
yah Indrdya mnavdma ity dha). The king in whose house the god 
drinks soma mixed with milk suffers no calamity, marches at the head 
of his hosts, slays his enemy, and lives tranquilly at home, in the enjoy- 
ment of happiness (ibid. 4 ; na sa rdjd vyathate yaminn Indras tzvram 
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6omam pibati gosahh&yam | d satvanair ajati hanti vrittrafh Icsheti kahitih 
Buhhago ndma pushy an | Compare the next verse). His friend is hand- 
some, possesses horses and cows, rides in a chariot, and enjoys always 
a life of opulence, and goes radiant into the assembly (viii. 4, 9 : asvl 
rathi Bwrupdh id gomdn id Indra te salchd ] svdtrahhdjd myasd sachate 
soda chandro ydti sahhdm upa). Indra is gladdened by the praises 
of the pious man, whether learned or unlearned (viii. 50, 9 : avipro 
vd yad avidhad vipro vd Indra te vachah | sa pra mandat tvdyd^ 
Compare viii. 81, 12). He is prayed to deliver to-day, to-morrow, next 
day, and every day, and both by day and night (viii. 50, 17 : adya 
adya hah hah Indra trdsva pare cha nah | vihd cha no jaritrin satpate 
ahd diva nalUam cha rakshuhah j Compare viii. 53, 6). The god is, how- 
ever, sometimes naively importuned to be more prompt in his liberality. 

Gracious are thy hands, o Indra (the poet cries in iv. 21, 9), beneficent 
thy fingers, bestowers of wealth on thy worshipper ; why, then, dost 
thou sit still ? Why dost thou not gladden us ? Why dost thou not 
delight in giving bhadrd te hastd suhritota pdm prayantdrd stuvate 
radhah Indra | kd te mshattih kim u no mamatsi him na ud ud u harshase 
ddtave u). Again in x. 42, 3, he is asked : Why do they call thee 
generous, o opulent god ? Sharpen me, for I hear thee to be a sharpener ; 
let my hymn be productive, o mighty god ; bring to us good fortune 
and riches {him anga tvd maghavan hhojam dliuh hsihi md sisayarn tvd 
srinomi | apnasvati mama dhir astu iahra vasuvidam hhagam Ind/ra 
dhhara nah). The god is even told that the poet, if in his place, and 
possessed of the ample resources which he alone Cv^mmands, would 
shew himself more bountiful, and would not abandon his worshipper 
to poverty, but would daily lavish on him cows and other property 
(vii. 32, 18 : yad Indra ydvataa tvam etuvad aham lily a \ stotdram id 
didhisheya radavaso na pdpatvdya rdslya | 19. S'ikaheyam in mahayate 
dive dive rdyah d kuhachidvide P®* viii. 14, 1, Yad Indra aham yathd 

On the sense assigned by the Indian writers to ivdtra see my art. on the inter- 
pretation of the Veda, in Jonm. R.A.S. for 1866, p. 378. 

^ These verses, with the entire hymn in which they occur, are translated,^ by 
Prof. Max Muller in his Anc. Sansk. Lit. p. 543 ff. The word kuhachid/vide is there 
rendered to whosoever it he,’’ and it is there mentioned in a note that “ according 
to the commentator kuhachidvid means ‘ wherever he he.’ ” Prof. Muller adds ; it 
may perhaps mean the ignorant. Prof. Roth follows Sayana in his explanation. A 
ijmiler appeal is made to Agni in viii. 19, 25 : yad Ague martyas tvaih syam aham 
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tvam ihiya vasvalj, ehah it | stotd me gosJiahhd sydt \ iihlieyam asmai 

diUeyam kachiyate manishine | yad aham gopatih sydtn), 

India supplies the place of armour, and is a champion who fights in 

the van, vii. 31, 6 {tvam varma saprathah puroyodhas cha vritt/rahan [ 

tvayd pratihruve yujd). He is supplicated for all sorts of temporal 

blessings, as wealth in cows, horses, chariots, health, understanding, 

* 

sweetness . of voice {svddmdnam vdchah)^ prosperous days, long life ex- 
tending to a hundred years (ii. 21, 6; iii. 36, 10; vii. 27, 5; x. 47, 
Iff.). In iv. 32, 17 ff. the worshipper states his wishes more in detail, 
asks India to give him a thousand yoked horses, a thousand jars of 
soma, hundreds of thousands of cows ; acknowledges that he had 
received ten golden jars, and urges the god not to be sparing, but to 
bestow abundantly in conformity witb. his character for liberality 
{sahasram vyaiindm yuktdndm Indram imahe | ^atam aomasya khdryah | 
18. Sahaard te Said vayafh gavdm d chydvaydmaai | asmatrd rddhah etu 
ie \ 19. Basa te kalaSdndm hiranydndm adhimahi | lliuriddh aai Vrit^ 
trahan | 20. Bhuriddh hjiuri dehi no md dalhram hhuri d Ihara | hhuri 
gha id Indra ditaaai | 21. Bhuriddh hi asi irutahpurutrd sura Vrittra^ 
han I tt no hhajasm radhasi). Among other boons, Indra is asked to 
bestow victory in war, which depends upon his will, and for which 
he is invoked by both the hostile armies (ii. 12, 8 : yam krandaal 
aamyati vihvayete pare avare uhhaydh amitrdh | 9, yaamdd na rite vija* 
yante jandsah yam yudhyamdndh avase havante). In x. 103, 8 ff. ( =» 
S.V. ii. 1206 ff., and Yaj. S. xvii. 40 ff.) he, in company with other gods, 

mitramaho amartya | sahasah sunav dhuta | na tvd rasTya ahhi^astaye vaso napapdf- 
vdya santya I na me stotd amatlvd, na durhitah sydd Agne na papaya \ “Wert thou, 
Agni, a mortal, and were I an immortal, o invoked son of might, I would not abandon 
thee to malediction or misery ; — my worshipper should not be poor nor distressed nor 
wretched.” And again in viii. 44, 23, the same god is thus addressed; Yad Agne 
sydm ahaih tvam tvam vd gha sydh aham | syus te satydh ihdsishah | “Were I thou, 
Agni, and wort thou I, thy aspirations should bo fulfilled.” (In the former passage 
viii. 19, 25, a word, mitramahas, occurs which shews the uncertainty of Sayana’s 
interpretations. He there explains it anukula^dlptiman^ “ he whose light is favour- 
able.” In i. 44, 12, he renders it mitrdndm pujaka ; in i. 58, 8, anukulordTpUman 
in ii. 1, 5, hita kdri-tejah; in vi. 2, 11, anuhule-dlpte \ in vi. 5, 4, anukula-d7pte 
mitrdndm madayitar vd ; in vii. 5, 6, mitrdtwm pujayitah ; in viii. 44, 14, mitrd- 
igdm pujanlya ; in viii. 49, 7, mitrdimm asmdkam pvjaka tejo vd. Prof. Roth 
e,v. thinks it perhaps means “rich in friends.”) See also i. 38, 4, 5, in Prof. Max 
Muller’s Trans, of the R.V. pp. 65 and 70 f., and my art. on the interpretation of the 
Veda, Joum. R.A.S. for 1866, pp. 871, and 381 f. Compare also x. 33, 8. 
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•who seem to be conceived as present with their hosts, as invisible allies 
of their worshippers, is thus addressed : 8. Indr ah dsdm netd Brihas^ 
patir Bahhind Tajnah purah etu Somah \ devasendndm ahhihhanjatindm 
jayantlndm Maruto yantu agram \ 9. Indrasya vrishno Varunasya 
rdjnah Aditydnam marutdm iardhah ugram | mahdmanasdm hhuvanachya- 
vdndm ghosho devdndm jayatdm ud asthdt | 10. Ud dharshaya maghavann 
ayudhdni ut satvandm mdmahdndm mandmsi | ud vrittrahcm vdjindm 
vdjindni ud rathdnaih jayatdm yantu ghoshdh | 11. Asmdkam Indra 
samritesim dhvajeshu asmdlcam yah ishavas tdhjayantu | asmdhayn vlrdh 
uttare hhavantu asmdn u devdh avata haveshu \ 12. ( = !Nir. ix. 33) 
Amishdm chittam pratilolhayanti grihdnd angdni Apve parehi [ ahhi 
prehi nirdaha hritm kokair andhendmitrds tamasd Bachantdm [ 8. ‘‘ May 
Indra be the leader of these (our armies), may Brihaspati, Largess, 
Sacrifice, and Soma march in front ; may the host of Maruts precede the 
crushing, victorious armies of the gods. 9. May the fierce host of the 
vigorous Indra, of king Varuna, of the Adityas, and the Maruts (go 
before us) ; the shout of the great-souled, conquering, world-shaking 
gods has ascended. 10. Rouse, o opulent god, the weapons, rouse the 
souls of our warriors, stimulate the power of the mighty men ; may 
shouts arise from the conquering chariots. 11. May Indra be ours 
when the standards clash ; may our arrows bo victorious ; may our 
strong men gain the upperhand; preserve us, o gods, in the fray. 12. 
Bewildering the hearts of our enemies, o Apva,^®^ take possession of 
their limbs and pass onward ; come near, burn them with fires in their 
hearts; may our enemies fall into blind darkness.” 

Indra controls the destinies of men, and is described as acting in an 
arbitrary manner, in vi. 47, 15, where it is said of him : pdddv iva pra- 
harann any am any am krinoti purvam aparam hachlbhih | 16. S'rime vlrah 
ugram ugram damdyan any am any am ati neniyamdnah | edhamuna-dvil 
uhhayasya rdjd choshkuyate vikah Indro manushydn | 17. Bard pur ve^ham 
sakhyd vrinakti virtarturdno aparehhir eti | Like one moving (changing 

196 The S.V. reads Aghe» 

197 Apva, is said in the Nirukta vi. 12, to mean “disease or fear,*^ vyadhir vd 
lhayam vd, Both, s.v. says the word meaDS a disease. In the improvements and 
addition to his Lexicon, vol. v., he refers to the word as denoting a goddess, and 
quotes Ind. Studien iii. 203, and ix. 482. 

198 This passage is translated by Prof. Benfcy in his Suma-veda. Compare A.V. 
iii. 19, 6 ff. and viii. 8 1 ff. 
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the positions of) his feet in walking, so Indra puts one and now 
another man first and last. 1 6. This hero is renowned as subduing every 
fierce man, and as advancing now one and now another. The enemy 
of the prosperous,^®® the king of both (worlds), Indra protects the men 
who are subject to him. 17. He abandons his friendships with (his) 
former (favourites), and consorts with others in turn.’’ 

In the following verses (viii. 45, 32) the poet seems to express disap- 
pointment at the inadequate manifestation of Indra’s power, while he at 
the same time entreats his grace and forgiveness : dabhram chid hi tva- 
vaiah kritam irinve adhi kshami \ jigdtu Indra te manah 1 33. Taved u 
tdh 8ukirttayah amnn uta pra^astayah | yad Indra mrilaydsi nah | 34. 
Md nah ekasminn dgasi md dvayor uta trishu ( vadhir md Sura hhdrishu I 
35. Bihhaya hi tvdvatah ugrdd ahhiprahhanginah j dasmdd aham riti- 
shahah | 32. Little has been heard of as done upon earth by one such 
as thou art : let thy soul turn (to us), o Indra. 33. Let those renowns 
and those praises of thine be proved true by thy shewing mercy on us, 

199 Who do not offer libations/' say Yaska and Sayana [asunmtah). This line 
is cxiilained by Prof. Roth in his Illustration of the Nirukta, p. 90. Or have we 
here the idea that the gods were jealous of human prosperity ? which, as is well 
known, prevailed among the Greeks, and is expressed in the message of Amasis to 
Polycrates, as related by Herodotus, hi. 40 : iixoX 5^ at cral fieydkai evrvxioti ovk 
&p4(rKou(ri rh 0€?oy 47ri(rrafi€p<i; ws €<tti (pOopcpSp. “ But thy great prosperity does 
not please me, as I know that the Deity is envious." See Mr. Blakesley’s note in 
loco, and Herodotus, i. 32, and vii. 46, where the same sentiment recurs. Prof. 
Wilson in the Introduction to the 3rd vol. of his Trans, of the R.V. remarks on this 
passage : “ He (Indra) is also represented in the same hymn as of a capricious tem- 
perament, neglecting those who serve him, and favouring those who pay him no 
adoration (p. 473, verse 17) ; a notion somewhat at variance with a doctrine previously 
inculcated, that the ceremonial worship of Indra is able to atone for the most atrocious 
crimes (p. 289, note)." See the note last referred to, which relates to R.V. v. 34, 4. 
But is this a correct deduction from the passage when properly interpreted? 
The verse is as follows : Yasya avadhit pitaram yasya mdtaram yasya iakro hhrdta^ 
ram na atah Ishate | veti id u asya prayatd yata^ikaro na kilbishdd ishate vaavah 
dkarah | “ The powerful god does not flee from the man whose father, or mother, or 
brother he has slain. The restrainer (or, according to Roth, a,v, perhaps, avenger) 
desires such a man’s offered (gifts) ; this god, the source of riches, does not flee from 
sin." Sayana says the person, whose relations the god slays, is one who neglects his 
worship, and whom he chastises and then reinstates in his favour {ayajvdnam diksha- 
yitvd niyojayatiy If, however, Indra is merely punishing the ungodly, can it be 
intended in the word kilbishdt in the last clause of the verse to impute to him any 
guilt ? It may perhaps be meant that he does not fear to punish the offender against 
him. In verses 3, 5, and 6 of the hymn the godly man who offers libations is said to 
prosper, while the irreligious incurs the god’s displeasure. 



112 


IXDRA’S RELATIONS WITH HIS WORSHIPPERS. 


0 India. 34. Slay us not for one sin, nor for two, nor for three, nor 
for many, o hero. 35. I am afraid of one so terrible, so crushing, so 
destroying, such a queller of resistance as thou art.^’ India is th^ 
enemy of the irreligious, whom he punishes and destroys, i. 131, 4: 
S'dsas tam Indr a martyam ayajyum | Thou, India, hast punished him 
who does not worship thee; ii. 12, 10 : yah iahato mahi eno dadhanan 
amanyamdndn sarvd jaghdna | “ who slew with his bolt those who are 
great sinners, and do not regard him; viii. 14, 15 ; asunvdm Indr a 
samsadam vishuchim vi andsayah | Bomapdh utta/ro hliavan 1 ‘^Thou, 
India, a soma-drinker, who art above all, hast destroyed and scattered 
the assembly which offers no libations.*’ (Compare the passages quoted 
in Vol. i. pp. 259 ff. ; and in my article on the Indian priests in the 
Vedic age, Jour. E.A.S., for 1866, pp. 286 ff.)^°^ He hears and sees all 
things, and looks upon the wrath of men, himself uncontrolled (viii. 
67, 5 : vihatn irinoti pahjati | 6. Sa manyum martydndm adahdho 
nicliikishate). He protects his faithful servants and leads them into an 
ample space, into celestial light and security (vi. 47, 8 : ururn no 
loltam anu neshi vidvan svarvaj jyotir alhayam svasti) ; and in one 
place, viii. 58, 7, the hope is held that they shall ascend with him to 
a home in the solar sphere, and there drink nectar thrice seven times in 
the abode of their friend {ud yad Iradhnasga vishfapam griham Indrak 
cha ganvahi | madhvah pitvd sachevahi trih sapta sakhyuh pade). 


^ The sense of verse 134 f. is thus given by Prof. Rotb in his Illustrations of the 
Nirukta (iv. 2) p. 38 : “ The poet prays Indra not to destroy hin for one or more 
sins (verse 34), says that he is afraid of one so powerful as the god (verso 35), and 
entreats him to avert from him the loss of a friend or a son (verse 36). He then 
makes the god answer in the verse before us (37) : ‘ Who, o mortals,’ said Indra, 
* without being provoked as a friend, has ever destroyed his friend ? Who must flee 
from me P* ” 

201 Compare R.V. viii, 21, 14 ( = S.V. ii. 740) : nahth revantam salchyaya vindase 
plyanti tvd mrahah | yada krinoshi nadanum samuhasi ad it piteva huyase), which 
is thus rendered by Prof. M idler (Anc. Sansk. Lit., p. 643 f.) : “Thou never flndest 
a rich man to be thy friend ; wino-swillers despise thee. But when thou thunderest, 
when thou gatherest (the clouds), then thou art called like a father.” Benfey renders 
the verse somewhat differently, thus : “ Thou never takest for a friend the man who 
is merely rich ; he who is inflated with wine is a burthen to thee ; with a mere sound 
thou smitest them, and then thou art supplicated like a father.” 

*0* Compare viii. 67, 13. In A.Y. vii. 84, 2, Indra is said to have repelled the 
hostile man, and opened an ample space for the gods {apdnudo Jantm amitrdyantam 
urum d&oebhyah' akfinor u lokam)* 
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Indra, more tRan any other god, is invoked as a patron of the 
Aryas, and as their protector against their enemies earthly, or aerial; 
i. 51, 8 : Vi jdniJii dry an ye cha dasyavo harhishmate randhaya idsad 
avratdn | §dki hhava yajamdnasya chodita viSvd it te sadhamdideshu 
chdhana | Distinguish between the Aryas and those who are Dasyus ; 
subject the lawless to the man who offers oblations ; be a powerful 
helper of him who sacrifices ; all these things I desire at thy 
festivals.’^ (See also the following verse.) 

i. 103, 3 : sa Jdtuhharmd^^^ iraddadhdnah ojah puro mhhindann 
acharad vi ddsih | vidvdn vajrin dasyave hetim asya^dryam mho mrdhaya 
dyumnam Indra | “Wielding the thunderbolt, and confident in his 
prowess, he strode onward, shattering the cities of the Dasyus* 
Thunderer, knowing (each), hurl thy bolt against the Dasyu, and 
augment the force and glory of the Arya.’^ i. 130, 8 ; Indrah samatau 
yajamdnam dry am prdvad visveshu katamutir djishu . . . . | manave, 
idaad avratdn tvacham hriahndm arandhayat \ “Indra, commanding a 
hundred modes of succpur, protected in aU the battles the sacrificing 
Arya: chastising the lawless, he subjected the black skin to Manu (or 
the Aryan man).” ii. 11, 18: apdvrinor jyotir drydya ni savyatah 
8ddi dasyur Indra | “Thou hast disclosed the light to the Arya; the 
Dasyu was placed on the left side.” iii. 34, 9 : sasdna atydn uia 
suryam sasdna sasdna puruhhojasam gam | hiranyayam %da hhogam 
sasdna hatvl dasydn pr a dry am varnam dvat | “Indra has given horses, 


203 other gods, however, are also referred to as protectors of the Aryas. In i. 117, 
21 (Nir. vi. 25) it is said of the Alvins : abhi dasyum hahurena d dhamantd uru 
jyotir chakratur drydya J Sweeping away the Dasyu with the thunderbold, ye have 
created a great light for the Arya.^’ Prof. Roth thinks hakura means a wind instru- 
ment, Illust. of Nir. p. 92, and Lexicon s.v. Prof. Benfey follows Sayana in rendering 
it by thunderbolt. In vi. 21, 11, it is said of all the gods : ye agnijihvdh ritasdpah 
dsur ye manum chakriir uparam dasdya | “ Those (gods) who, fire-tongued, and fre- 
quenting religious rites, have made Mann’s race (or the Aryan man) superior to the 
Dasa.” In vii. 100, 4, it is said of Vishnu : vi chakrame prithivlm esha etdm kshe^ 
tray a Viahnur manmhe dasasyan | “ This Vishnu strode over this earth, bestowing 
it as a domain on Manu’s race.” And in viii. 92, 1, it is said of Agni : upo shu 
jdtam dryasya vardhanam Agnim nakshanta no girah [ “ Our hymns have reached 
Agni, who was bom the promoter of the Arya.” 

See Professor Benfey’s Translation in Orient und Occident, i. 408. 

Sayana says this means either “ he whose weapon is the thunderbolt,” or ** the 
nnrturer of creatures.” Benfey, Or. und Occ, iii. 132, renders the compound ‘‘bom- 
warrior.” 


8 
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has given the sun, has given the prolific cow, and he has given golden 
wealth : destroying the Dasyus, he has protected the Aryan colour.*’ 
iv. 26, 2 : aham hhumtm adadam arydya aJiam vrislitim ddiusJie mar- 
tydya | ‘‘I have given the earth to the Arya, and rain to the wor- 
shipping mortal.’* vi. 18, 3 : tvam ha nu tyad adamdyo dasyun ehah 
krishflr avanor drydya | ‘‘Thou didst then subdue the Dasyus, and 
gavest the people to the Arya.” vL 25, 3 : dhliir visvdh alhiyujo 
mshuchir drydya viiah avatdrir ddsih | “ With these succours thou hast 
subjected all the distracted hostile Dasyu peoples to the Arya.’* viii. 
24, 27 : yah rikshdd arhhaso muchad yo vd drydt sapta sindhushu | 
vadhar ddsasya tuvinrimna ninamah \ “Who delivered from great 
straits ; who, o god of mighty force, didst in (the land of) the seven 
rivers turn away from the Arya the weapon of the Dasyu.” viii. 87, 6 : 
tvam hi iaivatindm Indra darta purdm an | hantd dasyor manor vridhah 
patir divah | “ Thou, Indra, art the destroyer of unnumbered cities ; the 
slayer of the Dasyu ; the prosperer of the (Aryan) man ; the lord of 
the sky.” x. 49, 2 : aham S’ushnasya inathitd vadhar yamam na yo 
rare dry am ndma daayave | “I, the smiter, have stayed the weapon of 
8'ushna; I do not abandon the Aryan race to the Dasyu.” x. 86, 19 : 
ay am emi vichdlcasad vichinvan ddsam dry am | “I come beholding and 
distinguishing the Dasa and the Arya,” (I *am unable, however, to 
say who is the speaker here.)^°® 

Indra with Agni is, however, besought in vi. 60 to slay all enemies, Aryas as 
well as Dasyus ; hato vrittrdni dryd hato ddsdni satpati | hat visvd. apa dvishali). 
In X. 38, 3, Indra alone is similarly addressed : Yo no ddsah dryo vd purushtuta 
adevah Indra yudhaye chiketati | asmdhhir te sushahdh santu satravas tvayd vayam 
tdn vanuydma sangame | “ Whatever ungodly man, o much-lauded Indra, whether a 
Dasa or an Arya, designs to fight with us, — may all such enemies be easy to overcome; 
may we slay them in the conflict." And in x. 102, 3, it is said : antar yachha 
jighdmsato vajram Indra ahhiddsatah | ddsasya vd maghavann dryasya vd sanutar 
yavaya vadham | “ Arrest, o Indra, the bolt of the destroyer who seeks to slay us ; 
avert far from us the stroke, whether of Dusa or of Arya." Indra and Varuna are 
invoked lor the same object in vii. 83, 1 : Ddsd cha vfittrd hatam drydni cha suddsam 
Indrd-varund 'vasd 'vatam | “ Slay both Dasa and Arya enemies ; protect Sudas with 
your succour, o Indra and Varuna." So too in x. 83, 1, Manyu (personified Wrath) 
is prayed : sdhydma ddsam dryam tvayd yuj& sahskfitena sahasd sahasvatd | “ May 
we, with thee for our ally, overcome the Dasa and the Arya, with force-impelled, 
vigorous, energy." Perhaps ii. 11, 19 (sanema ye te utibhis taranto visvdh spridhah 
dryeiM dasyun') may have the same sense. In x. 65, 11, certain bountiful deities are 
spoken of as generating prayer, the cow, the horse, plants, trees, the earth, the 
mountains, the waters, as elevating the sun in the sky, and as spreading Aryan insti- 
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(7) Apparent mutual incongruity of some of the preceding represen- 
tations of Indra, 

The reader who is not familiarly acquainted with the hymns of the 
Yeda, either in the original or by translations, may think that he 
perceives an incompatibility between the conceptions of the god, which 
he will find in the different parts of the preceding sketch. And, 
according to our idea, no doubt, there is an incompatibility. The naif 
familiarity with which Indra is treated in some places seems irreconcil- 
able with the lofty ideas of his greatness which other portions express. 
And more particularly the sensual character, which is generally attributed 
to the god, appears to be in opposition to the moral perfection which is 
elsewhere described as an essential feature of his nature. But however 
incompatible, according to our ideas, they may seem to be, both of 
these sets of representations occur side by side, in the same hymns ; 
and we must account for their co-existence and juxtaposition by sup- 
posing that the ancient Indian poets regarded the deity who was the 
object of their adoration as anthropopathically partaking, in a higher 
degree, of the elements, sensuous as well as intellectual and moral, 
which, on the evidence of their own consciousness, they knew to be 
equally constituent parts of their own nature. It must be further 
borne in mind that these ancient authors did not connect the same 
low associations as we now connect with the sensuous, or even 
sensual, principle in the character of the god which is exemplified in 
his love for the exhilarating draughts of his favourite beverage. This is 
clearly shewn by the high rank which, as we shall hereafter see, they 
assigned to Soma himself, as the deity in whom this intoxicating in- 
fluence was personified, and by the power which they ascribed to him 
of conferring immortality upon his votaries. 

And that these apparently incongruous conceptions are not the products 
of different minds in various stages of development, but of the same 
poets, may be seen from the following instances. In ii. 15, 2, Indra is 
said to have fulfilled some of his grandest functions under the influence 
of the soma-juice : avamie dyam astabhayad Irihantam a rodast aprinad 

tutions upon the earth [brahma gam asmm janayantah oshadklr mnaspatin pfithivlm 
parvatan apah\ suryam divi rohayanta^ suddmvah dryd vratd vistijantaj} adhi 
kshami)* 
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antarihham | sa dMrayad pritJiwim paprathach cha somasya id made 
Indrak chalcura | ‘‘He fixed the heaven in empty space; he filled the 
tw(r worlds and the air; he supported the earth and spread it out; 
these things Indra did in the exhilaration of the soma.’^ Similarly in 
viii. 3G, 4, Janitd divo janitd prithivydh piha somam maddya ham kata^ 
krato I Generator of Heaven, generator of the Earth, drink soma to 
exhilarate thee, o god of mighty force.’’ In viii. 67, 5, as we have 
seen above, p. 112, Indra is said to hear and see everything. In 
the seventh verse of the same hymn we are told that the belly of 
him, the impetuous actor, the slayer of Vpittra, and drinker of 
soma, is full of vigour {kratvak it purnam udaram turasya asti 
mdhatah | vrittraghiah somapdvnah). And in viii. 81, 6, it is said of 
him : asya pltvd madanam devo devasya ojasd | vUvd ^hlii hhuvand 
^hhavat | “Drinking, a god, of the exhilarating draughts of this god 
(Soma), he, by his energy, overcame all beings (or worlds).” 

(8) Frofessor RotKe theory of the supersession of the worship of Varum 
hy that of Indra. 

Professsor Both is of opinion that Varuna belongs to an older 
dynasty of gods than Indra, and that during the Yedic age the high 
consideration originally attaching to the forrair was in course of being 
transferred to the latter. In support of his position that Varuna’s 
worship was then declining, he urges the circumstance that, in the 
tenth book of the Big-veda, which contains the latest productions of 
that period, there is not a single entire hymn addrc ^sed to this deity. 

2^7 See the Journal of the German Oriental Society, vi. 73 ; and Bohtlingh and 
Roth’s Sanskrit and German Lexicon, 8,v. Indra. Professor Whitney adopts the 
same view (Joum. Amcr. Orient. Society, iii. 327). Windischmann, in his Mithra, 
p. 54, extends the same remark to that god also. The passage is translated in the 
2nd vol. of this work, p. 295. Although, however, there is no hymn in the tenth 
Mandala addressed exclusively to Varuna, there are two, the 126th, of eight verses, 
land the 185th, of three verses, in which he is invoked along with two of the other 
Adityas, Mitra and Aryaman. In only two verses of the former of these hymns is 
reference made to any other god, viz., to Rudra, the Maruts, and Agni in the verse 5, 
and Agni in verse 8. Yanina is also invoked, or referred to, along with other deities, 
in numerous single verses of the 10th Mandala, viz., in 8, 5 ; 10, 6; 11, 1 ; 12, 8 ; 
14,7; 30,1; 31,9; 35,10; 36,1,3,12,13; 37,1; 51,2,4; 61,17; 63,9; 
64, 5, 12 ; 65, 1, 6, 8, 9 ; 66, 2 ; 70, 11 ; 75, 2 ; 83, 2; 84, 7 ; 85, 17, 24 ; 89, 8, 
9; 93, 4; 97, 16; 98, 1; 99, 10; 103,9; 109,2; 113,5; 123,6; 124,4,5,7; 
125,1; 130,5; 132,2: 147, 5; 167, 3; 173,5. See the index to Lauglois’a 
French translation of the R.V. 



STJPERSESSION OF VAEUNA BY INDRA. 


117 


I give the substance of his interesting observations : — 

The supersession of the one god by the other Both considers to be a 
result, or feature, of the gradual modification which the old Ariau 
religion soon began to undergo after it had been transplanted into 
India. The more supersensuous or spiritual elements of this religion 
he thinks were preserved, though in a peculiar and somewhat altered 
form, in the Persian creed, which, at the same time, rejected almost 
entirely the gods representing the powers of nature, whom it had also 
inherited from an earlier age. The Indian" faith, as found in the Eig- 
veda, has, on the contrary, according to Both, begun already to give the 
preference to these latter deities, to transfer to them an ever-increasing 
dignity and honour, to draw down the divine life into nature, and to 
bring it ever closer to man. Proof of this is especially to be found in 
the development of the myth regarding Indra, a god who, in the 
earlier period of Arian religious history, either had no existence, or 
was confined to an obscure province. The Zend legend assigns to 
another god the function which forms the essence of the later myth 
concerning Indra. This god Trita, however, disappears in the Indian 
mythology of tho Vedic age, and is succeeded by Indra. And not 
only so, but towards the end of this period Indra begins to dislodge 
even Yaruna himself, the highest god of the ancient creed, from the 
position which is shewn, partly by historical testimonies, and partly 
by the very conception of his character, to belong to him, and becomes, 
if not the supreme god, at least the national god, whom his encomiasts 
strive to elevate above tho ancient Yaruna. This process was com- 
pleted in the post-vedic period, as is shewn already in the Brahmanas 
and other works of the same era. Indra becomes the chief of tho 
Indian heaven, and maintains this place even in the composite system 
which adopted into itself the three great gods. The course of tho 
movement was therefore this, that an old god, common to the Arians 
{i.e, the Persians and Indians), and perhaps also to the entire Indo- 
Germanic race, Yaruna- Ormuzd-Uranos, is thrown back into the dark- 
ness, and in his room Indra, a peculiarly Indian, and a national god, 
is intruded. With Yaruna disappears at the same time the ancient 
character of the people, while with Indra there was introduced in the 
same degree a new character, foreign to the primitive Indo-Germanio 
nature. Yiewed in its internal aspect, this modification of the religious 



118 


SUPERSESSION OF DTAUS BY INBRA, 


conceptions of the Aryas consists in an ever-increasing tendency to 
attenuate the supersensuous, mysterious side of the creed, until the 
gods, who were originally the highest and most spiritual, have become 
unmeaning representatives of nature, Varuna being nothing more than 
the ruler of the sea, and the Adityas merely regents of the sun’s course. 
This process of degradation naturally led to a reaction. (See the 
Journal of the German Oriental Society, vi. 76 f.) 

The superior antiquity of Yaruna to Indra may no doubt (as inti- 
mated in the passage just' quoted), be argued from the fact already 
noticed of the coincidence of the name of the former with that of the 
Greek Ovpav6<;, which goes some way to prove that a deity of this 
name was worshipped by the entire Indo-Germanic race before its 
western branches were separated from the eastern, whilst we shall 
look in vain for any traces of the name Indra in the Greek mythology. 

(9) Supersession of Dyaus hj Indra^ according to Professors 
Benfey and Breal, 

It is, however, as I have already intimated, p. 34, the opinion of 
other writers that Indra was rather the successor of Dyaus than of 
Yaruna. Thus in a note (occasioned by the word sthdtar) to his trans- 
lation of E.Y. i. 33, 5 (Orient und Occident, i. 48, 1862), Professor 
Benfey writes : ‘‘It may be distinctly shewn that Indra took the place 
of the god of the heaven, who in the Yedas is invoked in the vocative 
as Dyaush pitar (E.Y. vi. 51, 5). This is proved ’>y the fact that this 
phrase is exactly reflected in the Latin (Diespiter ? and Jupiter (for 
Dyouspiter) and in the Greek Zev irarep (which is consequently to be 
taken for Zev^ irarep), as a religious formula fixed, like many others, 
before the separation of the languages. When the Sanskrit people left 
the common country where for them, as well as for the other kindred 
tribes, the brilliant radiance of heaven [divant^ part, from div^ to 
shine . . . ) appeared to them, in consequence of the climate there 
prevailing, as the holiest thing, and settled in the sultry India, where 
the glow of the heaven is destructive, and only its rain operates bene- 
ficently, this aspect of the celestial deity must have appeared the most 
adorable, so that the epithet Pluvius in a certain measure absorbed all 
the other characteristics of Dyaush pitar. This found its expression in 
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the name Ind-ra, in which we unhesitatingly recognize a word (which 
arose in some local dialect, and was then diffused with the spread of 
the worship) standing for sind-ra, which again was derived from syand, 
*to drop/ . . The conceptions which had been attached to Dyaus, 
JouB, Z€v<;, were then transferred to India, and accordingly we find 
the epithet stator, which in Latin is attached to Juppiter, applied to 
him/' In this view Professor Benfey is followed by M. Michel Br^al, 
in his Hercule et Cacus," p. 101. After giving in Section V. an 
account of the myth of India and Vrittra, this able writer proceeds in 
the following section to explain its formation. I translate a few 
sentences from p. 101 : ^‘The first thing which ought to strike us is 
that the hero of the myth is not the same in the Indian, as in the 
classical mythology. The name India has nothing in common with 
Zeus ; further India is an exclusively Indian god, created at an epoch 
when the ancestors of the European races had been already separated 
from their brothers in Asia ; in reading the Vedas we are in some sort 
spectators of his first ' appearance, which nearly coincides with the 
composition of the earliest hymns. But we have already said that the 
Vedic mythology is extremely floating, that the attributes of one god 
are easily transferred to another, and that in place of India, other gods 
are often invoked as the conquerors of Vrittra. "We are authorized 
then to think that in this myth India occupies the place of some more 
ancient divinity. The name of this god, which wo may give with 
perfect certainty, is Dyaus, or Dyaushpitar, the Heaven, father of 
beings. Dyaus is the first god of the Indo-European nations : main- 
tained in his supreme rank by the Greeks and Latins, he has fallen 
from it in the Vedas, although he is there sometimes invoked, chiefly 
in company with the goddess PrithivI (the Earth)/* 


208 Professor Muller assigns the same sense to Indra, in his Lectures on Language, 
ii. 430, note, where he writes : Indra, a name peculiar to India, admits but of one 
etymology, Le. it must be derived from the same root, whatever that may be, which 
in Sanskrit yielded indu, drop, sap. It meant originally the giver of rain, the 
Jupiter pluvius, a deity in India more often present to the mind of the worshipper 
than any other. Cf. Benfey, Orient und Occident, vol. i. p. 49.” Professor Roth, in 
his Lexicon, s.v, thinks the word comes from the root in or twv, with the suffix r, 
preceded by epenthetic d, and means “the overcomer,” “the powerful.” The old 
Indian derivations may be found, as he remarks, in Nir, x. 8. See also Sayana on 
R.V. i. 34, referred to by Roth, Illust. of Nir., p. 136. 
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But whatever may be the case as regards Dyaus, the increasing 
popularity of Indra may, no doubt, as Professor Both supposes, have 
tended also to eclipse the lustre of Varuna. 


(10) Opinions of Prof essora Itoih^ Whitney, Spiegel, andPr. F, Windisch-- 
mann, on the question ijohether Va/rum and Ahura Mazda are histo- 
rically connected* • 

If Professor Roth’s opinion, that there is not merely an analogy, but 
an actual historical connection between the Adityas and the Amshaspands 
of the Zend A vesta, be well founded, it will be made out that Yaruna, 
who is one of the Adityas, must have been worshipped by the Aryans 
before the separation of the Persian from the Indian branch of that 
family. And this conclusion will be confirmed if we adopt the sug- 
gestion of Professor Whitney,*^® that Ahura-Mazda is a development 
of Varuna. 

I learn, however, from a communication with which I have lately 
been favoured by Professor Spiegel, of Erlangen, that that eminent 
Zend scholar is unable to recognize any similarity between Ahura- 
Mazda and Varuna, and considers the connection of the Amshaspands 
with the Adityas to be very doubtful.^^^ The late Dr. Windischmann 


Journ. Germ. Orient. Society, vi. 69, 70. 

Journal of the American Oriental Society, iii. 327. “Ahura Mazda, Ormuzd, 
himself is,” he writes, “as is hardly to be doubted, a development of Varuna, the 
Adityas are correlatives of the Amshaspands, there even exisis in the Persian religion 
the same close connection between Ahura Mazda and Mithra as in the Indian between 
Mitra and Varuna.” There is no doubt that the term Asura, “ spirit,” which is 
frequently applied to Varuna and to Mitra, and also to Indra and others of the Vedio 
gods, is the same word which, in its Zend form, Ahura, makes up, with the addition 
of Mazda, the appellation of the supreme and benevolent deity of the Iranian my- 
thology. Professor Muller regards the names Ahuro Mazdao as corresponding to 
the SaiiBkrit Asuro-medhas, the “wise spirit” (Lectures on the Science of Language, 
first series, 1st edition, p, 195). See also Professor Benfey’s Glossary to the Sama- 
veda (1848) s.v. med/ias, from which it appears that that scholar had adopted the 
same identification, and considers the existing reading of R.V. viii. 20, 17, asurasya, 
vedhasahy to be a corruption of asurasya medhasah* But vedhas occurs elsewhere as 
an epithet of the gods, e.g. of Vishnu in i, 166, 2, 4. In the last of these verses he is 
styled mdrutasya vedhasah. 

In regard to Ahura-Mazda and the Amshaspands, Professor Spiegel has, as he 
informs me, collected all the positive information he could obtain in the Avesta, in 
the Introduction to the 3rd vol. of his translation, pp. iii. flf. 
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also, as Professor Spiegel informs me, held Ahura Mazda to he a purely 
Iranian god (Zoroastrische Studien, p. 122). And such of the grounds 
for regarding Yaruna as an older deity than Indra as might otherwise 
have been derived from the Zend Avesta, would be a good deal 
weakened if we could look upon the Indra or Andra of the Zend 
hooks as standing for the same god who was known in India under 
the former name (see Spiegel’s Avesta, i. 10), and as represent- 
ing a deity who had at one time been an object of worship common 
both to the Indian and Persian Aryans, but who after the separa- 
tion of the two tribes was degraded by the latter into an evil 
spirit. Por while Indra would thus be proved to have been known 
before the period of that separation, he might also have been at one 
time a god held by both divisions of the Aryas in high consideration as 
well as Yaruna. I learn, however, from Professor Spiegel, that the 
materials afforded by the Zend books in reference to this name are not 
sufficient to afford a basis for any positive conclusions. 


(11) Whether there are any passages in the hymns which decisively shew 
that Indra was superseding Varum, 

Beyond the fact noticed by Both, that Yaruna is much less fre- 
quently mentioned in the last than in the earlier books of the Big- 
veda, I have not observed in the hymns themselves anything that can 

213 The identification of Andra with Indra was, as Professor Spiegel tells me, first 
proposed by Burnouf (Yasha 626 AT.), where a translation is given of the passage in 
which Andra is mentioned. It is rendered thus by Spiegel himself, in hisAvesta, i. 176 : 

I fight with Indra, I fight with S'auru, I fight with the Daeva Naoghaithi, to drive 
them away from the dwelling, the village, the castle, the country.’* The name Indra 
or Andra, as Prof, Spiegel further informs me, occurs only in one other passage (Wester- 
gaard, Zendavesta, p. 475), which ho (Prof. S.) believes to be interpolated. It con- 
tains merely the name, and consequently throws no further light on the position of 
the god in the Avesta. The information found in the later Parsee books regarding 
Indra or Andra is also meagre (compare Spiegel’s Avesta, ii. 35). On this subject 
Professor Spiegel makes the following remarks, in the Introduction to the 3rd vol. of 
his Avesta, p. Ixxxi. ; “It is said by some that the Andra of the Avesta is the Indra 
of the Vedas, that Naoghaithya answers to Nusatyas, and Saurva to Sarva. Here 
from a real fact a quite incorrect conclusion is drawn. The names are the same in 
both religious systems ; but how far the things resemble each other can never be 
shown in the same manner as the similarity of Soma and Haoma, etc, ; for the Avesta 
tells os nothing more than the name of any of the beings in question*’* 
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be construed as a decisive proof that the worship of Indra was super- 
seding tliat of Yamna during the period of their composition. It is 
true tiiat even in the earlier parts of the Yeda the number of hymns 
addressed to the former god is much greater than that in which the 
latter is celebrated. But I have not discovered any expressions which 
would distinctly indicate that the popularity of the one was waning, 
and that of the other increasing. There are, however, some passages 
which, though they do not afford any clear indications in support of 
such a supposition, are, at all events, not inconsistent with its correct- 
ness. Thus there are several hymns in which Indra is associated with 
Yaruna**^® as an object of celebration, and where the two are described as 
acting in concert, viz., i. 17 ; iv. 41 ; iv. 42 ; vi. 68 ; vii. 82 ; vii. 83; 
vii. 84 ; vii. 85 ; etc. ; and this association of the two might have 
arisen from the worshippers of Indra desiring to enhance the dignity 
of that god by attaching him to the older and more venerable deity. 
In. vii. 34, 24, Yaruna is said to have Indra for his friend ( Varunah 
lndra8ahhd\ but this cannot well bear the interpretation that some of 
their worshippers had been in the habit of regarding them as rivals 
and enemies, as in i. 22, 19, Yishnu is called the intimate friend of 
Indra {Indrasya ytijyah salchd), Indra and Yaruna are called the two 
monarchs, samrdjd, and the supporters of all creatures (i. 17, 1, 2); 
fixed m their designs, dhrita-vratd (vi. 68, 10). Yaruna is supplicated 
along with Indra to discharge a gleaming and violent thunderbolt 
against the worshippers’ enemy [didyum asminn ojishtham ugrd ni 
vadhuhtam vqjram, iv. 41, 4), though in most othtr places (see above) 
Indra alone is regarded as the thunderer. In vii. 82, 2, it is said that 
one of the two, Yaruna, is called samrufy monarch (as he is in various 
places, see above, p. 60), and the other, Indra, is called svardfy inde- 
pendent ruler (hi. 46, 1, and elsewhere ; see i. 61, 9, above) ; and 
their separate relations and functions are described in other parts of 
this and the following hymns, vii. 82, 5 : Indrd-varund yad imam 
chaJcrathur vUnd jdtdni hhuvanaaya majmand ] Icshemena Mitro Varunam 
duvasyati Marudhhir ugrah &uhham any ah lyate | 6 Ajdmim ary ah 
inathayantam atirad dahhrehhir any ah pra vfinoti hhuyasah 1 “ Indra 

In A.Y. iv. 25, 1, 2, Vanina and Vishnu are worshipped together. 

Dharttard ckarshanlndm. The same epithet is applied to Mitra and Vanina in v, 
67, 2 ; and Vanina is called charsharjft^dhrity “supporter of creatures,” in iv. 1, 2. 
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and Yaruija, when ye formed all these creatures of the world by your 
power, Mitra waits upon Yaruna with tranquility, whilst the other 
fierce (god t.e, Indra) is resplendent along with the’ Maruts. 6. The 
one overcomes the destructive enemy; the other with few repels many.^’ 
vii. 83, 9 : Vrittrdni anyah samitheshu jighnate vratdni anyah ahhi 
rahhate sadd | “ The one (Indra) loves to slay enemies in battle ; the 
other (Yaruna) always maintains his ordinances.** vii. 84, 2 : Pari no 
helo Va/runasya vrijydh urum nah Indr ah hrinavad u loham | ‘‘Do thou 
remove from us the wrath of Yaruna ; may Indra open to us an ample 
space.** vii. 85, 3 : Krishtir anyo dhdrayati praviktdh Vfittrdni anyah 
apratlni hanti | “ The one sustains the separate creatures ; the other 
slays unequalled enemies.** So, too, their joint action is described in 
other verses. Thus they are said to have dug the channels of the 
rivers, to have impelled the sun in the sky (vii. 82, 3 : anu apdth 
IcMni atrintam ojasd d sdryam airayatam divi prahhum), and to have 
made all creatures (ibid. 5). All the other gods are said to have 
infused strength and vigour into these two in the highest heaven 
(ibid. 2 : viive devdsah parame vyomani mm vdm ojo vrishand mm halam 
dadhuh). These passages are consistent with the supposition that the 
two gods were felt to have been rivals, and that the author of the hymn 
sought to reconcile their conflicting claims, but they are not conclusive, 
for Yishnu and Indra are also joined together in the same way in some 
hymns, i. 155 ; vi. 69 ; vii. 99, 4 if. (see the 4th Yol. of this work, pp. 
64, 71, 74 if.) ; as are also Agni and Indra in others, i. 21 ; i. 108 ; i. 
109 ; iii. 12 ; v. 86 ; vi. 59 ; Indra and Yayu in iv. 46-48 ; Indra and 
Pushan in vi. 57; Indra and Soma in vi. 72 ; vii. 104. 

A number of verses occur in different parts of the Eig-veda (viz. i. 
133, 1 ; iv. 23, 7 ; v. 2, 3 , vii. 18, 16; x. 27, 6 ; x. 48, 7) in which 
the epithet anindra, “one who is no worshipper of Indra,’* is em- 
ployed ; but it does not appear that it is applied to persons who were 
not worshippers of Indra in particular, as distinguished from other 
Aryan gods, but either to the aboriginal tribes, who did not worship 
either him or any other Aryan god, or to irreligious Arjas, or rather, 
perhaps generally, to evil spirits as the enemies of Indra. In other 
places (as I have above noticed, p. 104,) we find sceptical doubts ex- 
pressed regarding Indra. 

The twelfth hymn of the second book is devoted to the glorification 
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of India. The first and second verses are as follows: 1. To jatoK 
eva jprathamo manasvan devo devan Jcratuna pa/ryahhushat ] yasya iush^ 
mad rodasi abhyasetdm nrimnasya mahnd sa jandsah Indrah [ 2. Tah 
pjrithivim 'vyathamdndm adrimhad yah parvatdn prakupitdn aramndt \ 
yo antariheham vimame varlyo yo dydm astahhndt sa jandsak Indrah [ 
He who, as soon as bom, the first, the wise, surpassed the gods in 
force : at whose might the two worlds trembled, through the greatness 
of his strength, he, o men, is Indra. 2. He who fixed the quivering 
earth, who settled the agitated mountains, who meted out the Vast 
atmosphere, who established the sky, — he, o men, is Indra/ ^ The 
following verses all end in the same way, by declaring that Indra is he 
who had performed the several acts, or possessed the various powers, 
which they specify. This might appear as a polemical assertion, 
against gainsay ers, of Indra’s claims to recognition as a fit object of 
worship.^^* 

In X. 48, 11, Indra is introduced as saying: Adityandfn Vasundm 
Tudriydndm devo devdndm na mindmi dhdma | te md hhadraya iavase 
tatahlmr aparOjitam astritam ashdlham | ‘‘I, a god, do not assail the 
rank (or glory) of the Adityas, the Vasus, or the sons of Rudra, who 
have fashioned me for glorious power, and made me unconquerable, 
irreversible, and unassailable.’^ 

In viii. 51, 2, it is said : Ayujo asamo nrilhir eJcah Icrishtir aydsyaJi j 
purvir ati pra vavridhe viivd jdtdni ojasd itydidi | 7. Visve te Indra 
vlryam devdh anu kratum daduh | 12. Satyam id vai u tarn vayam 
Indraih stavdma ndnritam [ mahdn asunvato vadho Ihuri jyotlfnshi eun- 
vatah I ^‘2. ‘Without a fellow, unequalled by men, Indra, alone, un- 
conquercd, has surpassed in power many tribes and all creatures. 7. 
All the gods yield to the Indra in valour and strength. 12. May we 
praise Indra truly and not falsely : great destruction falls upon him 
who pours out no libations to Indra, while he who does offer them is 
blessed with abundant light.” 

In iv. 30, 1 ff. Indra is described as having no superior or equal 
{Nalcir Indra tv ad uttaro na jydydn asti Vrittrahan [ nakir eva yathdi 

215 Xhere is another hymn (x. 86), each verse of which ends with the words Indra 
is superior to all ; " hut the drift of the hymn is too obscure to admit of my deter- 
mining whether it has any polemical tendency or not. , 

2^® This sentiment appears to he repeated from i. 101, 4, 
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ivam)y and as Raying alone conquered all tRe gods in battle. And in 
yii. 21, 7, it is said ttat even tRe former gods subordinated tReir powers 
to Ris divine glory and kingly dignity {devdi chit te asuryydrja purve 
anu Icahattrdya mamire sahdmsi). In tRe following passages (formerly 
quoted in the 4tR vol. of this work, pp. 85 ff.), it is said that all 
of the gods are unable to frustrate the mighty deeds and counsels 
of Indra (ii. 32, 4) ; that no one, whether god or man, either sur- 
passes or equals him (vi. 30, 4) ; that no one, celestial or terrestrial, 
has been bom, or shall bo born, like to Rim (vii. 32, 23) ; and that by 
battle he has acquired ample space (or wealth) for the gods (vii, 98, 3). 
It is even said (i. 101, 3) that Yaruna and Surya are subject to the 
command of Indra {yasya wate Varuno yasya Surya/i) ; and in x. 89, 
8, 9, the latter is besought to destroy the enemies of Mitra, Aryaman, 
and Yaruna (thereby evincing, of course, his superiority to those three 
gods) {pra ye Mitrasya Varunasya dhdma yujam na jandh minanti 
Mitram | 9. Pra ye Mitram pra Aryamanam durevah pra sangirah pra 
Vanimm minanti [ ni amitreshu vadham Indra tumram vrishan vrishdnam 
arusharn iislhi)* 

All these texts, however, which are so laudatory of Indra, may be 
paralleled in the Eig-veda, not only by similar ones referring to Mitra 
and Yaruna (as we have seen above), but also by a farther set of texts, 
in which other gods are magnified in the same style of panegyric. 
This is in accordance with the practice of the Indian poets to exag*- 
gerate (in a manner which renders them often mutually inconsistent) 
the attributes of the particular deity who happens at the moment to be 
the object of celebration. Thus in ii. 38, 9, it is said that neither 
Indra, Yaruna, Mitra, Aryaman, nor Eudra can resist the ordinance of 
Savitri {na yasya Indro Varuno na Mitro vratam Aryamd na minanti 
Eudrah) ; and in vii. 38, 4, that the divine Aditi, and the kings Yaruna, 
Mitra, and Aryaman unite to magnify the same deity {ahhi yam devl 
Aditih grindti savam devasya Savitur jushdnd \ ahhi samrdjo Varuno 
grinanti ahhi Mitrdso Aryamd sajoshdh). Again, in i. 156, 4, it is 
declared that king Yaruna and the A4vinB submit to the power of 
Yishnu {tarn asya rdjd Varunas tarn Aivind kratum sachante Mdrutaeya 
vedhasah). In i. 141, 9, Yaruna, Mitra, and Aryaman are said to 
triumph through Agni when Re blazes forth (jtvayd hi Agne Varuno 
.See Mullet’s Anc. Ind. Lit. pp. 632 ff. 
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dhritavrato Mitrah idSadre Aryamd), In^iv. 5, 4, the same god is 
besought to consume those enemies who menace the stable abodes of 
Vanina and the wise Mitra ( pra tan Agnir halhasat . . . pra ye mi- 
nanti Varunasya dhdma priyd Mitrmya chetato dhruvani). If, therefore, 
we were to infer from passages like i. 101, 3 (which declares Yaruna 
and Surya to be subject to Indra), that the worship of Indra was 
beginning to gain ground on that of Yaruna, we should have, in like 
manner, to conclude fi"om the other texts just cited, that the worship 
of Savitri, or Yishnu, or Agni, was beginning to supersede that of aU 
the other deities who are there subordinated to them, not excepting 
Indra himself. 

(12) Indra as represented in the hymns ; — a metrical slcetch^ 

In the following verses I have endeavoured to combine in one 
picture the most salient and characteristic points in the represen- 
tations of Indra, which are contained in the hymns. It will be seen 
that some parts of the sketch are translations, nearly literal, of verses 
occurring there ; that other portions are condensed summaries of epi- 
thets, or descriptions, which are by far too numerous and too similar 
to each other to be all reproduced in detail ; and that a third class of 
passages contains an amplification, and not an approximate rendering, 
of the texts of the original on which they are founded. 

(1) Invitation of Indra to the 8acr{ 

Hear, Indra, mighty Thunderer, hear, 

Bright regent of the middle sphere ; 

List while we sweetly sing thy praise. 

In new, and well-constructed, lays, 

Hymns deftly framed by poet skilled, 

As artizans a chariot build. 

Come, Indra, come, thou much-invoked, 

Our potent hymn thy steeds has yoked \ 

Thy golden car already waits 
Thy pleasure at thy palace-gates ; 


818 Ordinances. — Roth, s.v. dhanmu 
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Friend Indra, from tlie sky descend, 

Thy course propitious hither bend ; 

CJome straight, and may no rival priest 
Prevail to draw thee from our feast. 

Pet no one catch thee unawares, 

Pike bird the artful fowler snares. 

All is prepared ; the Soma draught 
Is sweet as thou hast ever quaffed ; 

And we wiU feed with com, and tend. 
Thy coursers at their journey’s end. 

Put, Indra, though of us thou thinkest, 
And our libations gladly drinkest, 

'We, mortal men, can only share 
A humble portion of thy care. 

We know how many potent ties 
Enchain thee in thy paradise. 

Thou hast at home a lovely wife, 

The charm and solace of thy life ; 

Thou hast a ceaseless round of joys, 
Which all thy circling hours employs— 
Joys such as gods immortal know, 
XJnguessed by mortals here below. 

Put, brother Indra, come, benign, 
Accept our gifts, thou fi-iend divine. 
Come, Indra, come in eager haste. 

Our hymns to hear, our food to taste. 
Pike lover lured by female charms. 

Who rushes to his mistress’ arms. 
Accept our sweet and grateful song ; 
Come, we will not detain thee long. 

(2) Jndra^s hirth. 

Hear, Indra, while thy birth we sing. 
The deeds, thy greatness, glorious king. 
Old father Sky*^® and mother Earth 
Poth quaked, confounded at thy birth. 
219 Dyaus = Zeuf. 
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The Sky exclaimed, at that ^^^-t sight, 

Thy father was a stalwart wight ; 

Of most consummate skill was he, 

The god whose genius fashioned thee.’’ 

This infant of unrivalled force 
Sprang forth from a transcendant source* 

A blessed mother bore the child. 

And fondly on her offspring smiled, 

Foretelling then, with pride and j oy, 

The might and glory of the boy. 

He needed not a tedious length 
Of autumns to mature his strength ; 

His force he felt as soon as bom, 

And laughed all hostile powers to scorn. 
Grasping his deadly shafts, in pride 
Of prowess, thus the infant cried : — 

Where, mother, dwell those warriors fierce 
Whose haughty hearts these bolts must pierce 
And when thy father proved thy foe, 

Thy fury, Indra, laid him low. 

Who vainly sought thy life to take, 

When thou didst sleep, when thou didst wake ? 
Who, Indra, in his vengeful mood. 

Thy mother doomed to widowhood ? 

What god stood by, thy wrath to dre. 

When, seizing by the foot thy sire, 

Thou smot’st him dead, in youthful ire ? 

(3) Indr 8 arrival. 

Fulfilling now our ardent prayer, 

The god approaches through the air. 

On, on, he comes, majestic, bright, 

Our longed-for friend appears in sight. 

His brilliant form, beheld afar, 

Towers stately on his golden car. 

Fair sunlike lustre, godlike grace. 

And martial fire illume his face. 
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Yet not one form alone he bears, 

But Tarious sliapes of glory wears^ 

BEis aspects changing at his will. 
Transmuted, yet resplendent still. 

In warlike semblance see him stand. 

Bed Kghtnings wielding in his hand. 

The heavenly steeds, his shining team, 

"With all the peacock’s colours gleam. 
Besistless, snorting, on they fly. 

As swift as thought, across the sky ; 

And soon bring nigh their mighty lord. 

To us, his friends, a friend adored. 

!N^ow Indra from the sky descends ; 

Yes, yes, to us hi^way he wends. 

Although we see him not, we know 
!He now is present here below. 

"Within Qur hallowed precincts placed, 

He longs our grateful feast to taste. 

(4) Indra invited to drinh the Soma draught. 

Thou, Indra, oft of old hast quaffed 
With keen delight our Soma draught. 

All gods the luscious Soma love, 

But thou all other gods above. 

Thy mother knew how well this juice 
Was fitted for her infant’s use. 

Into a cup she crushed the sap, 

Which thou didst sip upon her lap. 

Yes, Indra, on thy natal mom. 

The very hour that thou wast bom. 

Thou didst those jovial tastes display 
Which still survive in strength to-day. 

And once, thou prince of genial souls. 

Men say thou drainedst thirty bowls. 

To thee the soma-draughts proceed, 

As streamlets to the lake they feed, 

Or rivers to the ocean speed. 
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Our cup is foaming to the brim 
"With Soma pressed to sound of hymn. 
Come, drink, thy utmost craving slake. 
Like thirsty stag in forest lake, 

Or hull that roams in arid waste, 

Ajnd bums the cooling brook to taste. 
Indulge thy taste, and quaff at will , 
Drink, drink again, profusely swill. 
Drink, thy capacious stomach fill. 

( 5 ) Praise of Soma. 

This Soma is a god ; he cures 
The sharpest ills that man endures. 

He heals the sick, the-sad he cheers. 

He nerves the weak, dispels their fears, 
The faint with martial ardour fires. 
With lofty thoughts the bard inspires. 
The soul from earth to heaven he lifts ; 
So great and wondrous are his gifts. 
Men feel the god within their veins. 
And cry in loud exulting strains : 

** We’ve quaffed the Soma bright. 

And are immortal grown ; 

We’ve entered into light. 

And all the gods have known.. 

What mortal now can harm. 

Or foeman vex us more ? 

Through thee beyond alarm 
Immortal god, we soar.” 

The gods themselves with pleasure feel 
Ring Soma’s influence o’er them steal ; 
And Indra once, as bards have told. 
Thus sang in merry mood of old : — 

( 6 ) Indra? 8 drinking-song . 

** Yes, yes, I will be generous now. 
And grant the bard a horse and cow : 
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I’ve quaffed the soma-drauglit. 

These draughts impel me with the force 
Of blasts that sweep in furious course : 

I’ve quaffed the soma-draught. 

They drive me like a car that speeds*, 

When whirled along by flying steeds. 

These hymns approach me fondly now, 

As hastes to calf the mother-cow. 

I turn them over as I muse, 

As carpenter the log he hews. 

The tribes of men, the nations all, 

I count as something very small. 

Both worlds, how vast soe’er they be. 

Don’t equal even the half of me. 

The heaven in greatness I surpass. 

And this broad earth, though vast her mass, 

Come, let jne as a plaything seize, 

And toss her wheresoe’er I please. 

Come, let me smite with vigorous blow, 

And send her flying to and fro. 

My half is in the heavenly sphere, 

I’ve drawn the other half down here. 

How great my glory and my power I 
Aloft into the skies I tower. 

I’m ready now to mount in air, 

Oblations to the gods to bear : 

I’ve quaffed the Soma-draught.^^ 

(7) Indr a drinks the libation^ 

And not in vain the mortal prays,; 

For nothing loth the god obeys, 

The proffered bowl he takes ; 

Well trained the generous juice to di-aiti,. 

He quaffs it once, he quaffs again, 

Till all his thirst he slakes, 

220 iTiig ‘<(irinkmg song’' is a translation, as we have already seen, p. 91, nearly 
literal, of the llQth hymn of the 10th Book of the Rig-veda, 
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And soon its power the Soma shows, 

Through Indra’s veins the influence flows, 

"With fervour flushed he stands ; 

His forehead glows, his eyes are fired, 

His mighty frame with force inspired, 

His towering form expands. 

He straightway calls his brave allies, 

To valorous deeds exhorts, and cries — - 
Stride, Yishnu, forward stride ; 

Come, Maruts, forth with me to war. 

See yondor Yrittra stands afar, 

And waits the coming of my car ; 

Wc soon shall crush his pride. 

(8) Indray attended hy the Maruts^ sets out to encounter Vrittra. 

Amid the plaudits, long and loud. 

Which hurst from all the heavenly crowd, 

Chaimcd hy the sweet and magic sound 
Of hymns pronounced hy hards renowned, 

Viewed hy admiring troops of friends, 

The valiant god his car ascends. 

Swept hy his fervid hounding steeds, 

Athwart the sky the hero speeds. 

The Marut-hosts his escort form, 

Impetuous spirits of the storm. 

On flashing lightning- cars they ride, 

And gleam in warlike pomp and pride : 

Each head a golden helmet crests. 

And glittering mail adorns their breasts ; 

Spears on their shoulders rest, their hands 
Bear arrows, hows, and lightning-hrands. 

Bright tinkling anklets deck their feet. 

And thought than they is not more fleet ; 

Like lions’ roar their voice of doom ; 

With iron force their teeth consume, 
t The hills, the earth itself, they shake. 

All creatures at their coming quake ; * 
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Their headlong fury none can stay, 

All obstacles are swept away. 

The forest^ s leafy monarchs tall 
Before their onset crashing fall, 

As when in fierce destructive mood 
Wild elephants invade a wood. 

(9) Indr a! 8 conflict with Vritira^ 

"Who is it that, without alarm. 

Defies the might of Indra’s arm ; 

That stands and sees without dismay 
The approaching Maruts’ dread array; 

That does not shiin, in wild affright, 

The terrors of the deadly fight ? 

’Tis Yrittra,^^^ he whose magic powers 
Prom earth withhold the genial showers, 

Of mortal men the foe malign. 

And rival of the race divine, 

"Wliose demon hosts from age to age 
With Indra war unceasing wage, 

Who, times unnumbered, crushed and slain, 

Is ever newly bom again. 

And evermore renews the strife 
In which again he forfeits life. 

Perched on a steep aerial height, 

Shone Yrittra’s stately fortress bright* 

Upon the wall, in martial mood, 

The bold gigantic demon stood, 

Confiding in his magic arts. 

And armed with store of fiery darts. 

And then was seen a dreadful sight, 

When god and demon met in fight. 

His sharpest missiles Yyittra shot, 

His thunderbolts and lightnings hot 
^He hurled as thick as rain. 

The demon who personifies drought, and is also called S'ushna and Ahi. 
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The god his fiercest rage defied, 

His blunted weapons glanped aside, 

At Indra launched in vain. 

When thus he long had vainly toiled, 

When all his weapons had recoiled, 

His final efforts had been foiled, 

And all his force consumed, — 

In gloomy and despairing mood 
The baffled demon helpless stood, 

And knew his end was doomed. 

The lightnings then began to flash, 

The direful thunderbolts to crash, 

By Indra proudly hurled. 

The gods themselves with awe were stilled 
And stood aghast, and terror filled 
The universal world. 

Even Tvashtri sage, whose master-hand 
Had forged the bolts his art had planned, 
Who well their temper knew, — 

Quailed when he heard the dreadful clang 
That through the quivering welkin rang. 

As o’er the sky they flew. 

And who the arrowy shower could stand, 
Discharged by Indra’ s red right hand, — 
The thunderbolts with hundred joints. 

The iron shafts with thousand points, 

Which blaze and hiss athwart the sky. 
Swift to their mark unerring fly. 

And lay the proudest foemen low. 

With sudden and resistless blow. 

Whose very sound can put to flight 
The fools who dare the Thunderer’s might ? 
And soon the knell of Yrittra’s doom 
Was sounded by the clang and boom 
Of Indra’s iron shower ; 

Pierced, cloven, crushed, with horrid yell. 
The dying demon headlong fell 
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Down from his cloud-built tower. 

Kow bound by S'ushna’s spell no more, 

The clouds discharge their liquid store ; 

And, long by torrid sunbeams baked, 

The plains by copious showers are slaked ; 
The rivers swell, and sea-ward sweep 
Their turbid torrents broad and deep. 

The peasant views, with deep delight 
And thankful heart, the auspicious sight. 

.His leafless fields, so sere and sad, 

Will soon with waving crops be clad, 

And mother Earth, now brown and bare, 

A robe of brilliant green will wear. 

And now the clouds disperse, the blue 
Of heaven once more comes forth to view. 
The sun shines out, all nature smiles, 
Hedeemed from Vrittra’s power and wiles ; 
The gods, with gratulations meet, 

And loud acclaim, the victor greet ; 

While Indra’s mortal votaries sing 
The prjiises of their friend and king. 

The frogs, too, dormant long, awake. 

And floating on the brimming lake. 

In loud responsive croak unite, 

And swell the chorus of delight. 

(10) Tndra^ 8 greatness. 

What poet now, what sage of old. 

The greatness of that god hath told. 

Who from his body vast gave birth 
To father Sky and mother Earth ; 

Who hung the heavens in empty space, 

And gave the earth a stable base ; 

Who framed and lighted up the sun. 

And made a path for him to run ; 

Whose power transcendent, since their birth 
Asunder holds the heaven and earth, 
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As chariot- wheels are kept apart 
By axles framed by workmen’s art ? 

In greatness who with Him can vie, 

Who fills the earth, the air, the sky, 

"Whose presence unperceived extends 
Beyond the world’s remotest ends ? 

A hundred earths, if such there be, 

A hundred skies fall short of thee ; 

A thousand suns would not outshine 
The effulgence of thy light divine. 

The worlds, which mortals boundless deem. 
To thee but as a handful seem. 

Thou, Indra, art without a peer 
On earth, or yonder heavenly sphere. 

Thee, god, such matchless powers adorn, 
That thou without a foe wast bom. 

Thou art the universal lord. 

By gods revered, by men adored. 

Should all the other gods conspire. 

They could not frustrate thy desire. 

The circling years, which wear away 
All else, to thee bring no decay ; 

Thou bloomest on in youthful force. 

While countless ages run their course. 
Unvexed by cares, or fears, or strife, 

In bliss serene fl.ow8 on thy life. 

(11) Indr 8 relations to his worshippers. 

Thou, Indra, art a friend, a brother, 

A kinsman dear, a father, mother. 

Though thou hast troops of friends, yet wo 
Can boast no other friend but thee. , 
With this our hymn thy skirt we grasp, 

As boys their father’s garments clasp ; 

Our ardent prayers thy form embrace, 

As women’s arms their lords enlace ; 
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They round thee cling with gentle force, 

Like saddle-girth around a horse. 

With faith we claim thine aid divine, 

For thou art ours, and we are thine. 

Thou art not deaf ; though far away, 

Thou hearest all, whatever we pray. 

And he not like a lazy priest. 

Who battens at the dainty feast, 

Sits still in self-indulgent ease, 

And only cares himself to please. 

Come, dole not out with niggard hand 
The brilliant boons at thy command. 

Thy gracious hands are wont to grant 
Profusely all thy servants want. 

Why is it, then, thou sittest still, 

And dost not now our hopes fulfil ? 

If I were thou, and thou wert I, 

My suppliant should not vainly cry. 

Wert thou a mortal, I divine. 

In want I ne^er would let thee pine. 

Had I, like thee, unbounded power, 

I gilts on all my friends would shower. 

Shed wealth, as trees, when shaken, rain 
Their ripe fruit down upon the plain. 

Thy strong right hand, great god, we hold 
With eager grasp, imploring gold. 

Thou canst our longings all fulfil, 

If such shall only be thy will. 

Like headlong bull’s, thy matchless force 
Strikes all things down that bar thy course. 
Art thou to gracious acts inclined ? 

Then who shall make thee change thy min d ? 
Abundant aids shoot forth from thee, 

As leafy boughs from vigorous tree. 

To wifeless men thou givest wives, 

And joyful mak’st their joyless lives. 
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Thou givest sons, courageous, strong, 

To guard their aged sires from wrong. 

Lands, jewels, horses, herds of kine, — 

All kinds of wealth are gifts of thine. 

Thy friend is never slain ; hi^ might 
Is never worsted in the fight. 

Yes, those who in the battle’s shock, 

Thine aid, victorious god, invoke, 

’With force inspired, with deafening shout 
Of triumph, put their foes to rout. 

Thou blessest those thy praise who sing, 

And plenteous gifts devoutly bring ; 

But thon chastisest all the proud, 

The niggard, and the faithless crowd, 

Who thine existence doubt, and cry 
In scorn, ** "No Indra rules on high.” 

The rich can ne’er thy favourites be, 

The rich who never think of thee. 

When storms are lulled, and skies are bright, 
Wine-swilLers treat thee with despite. 

When clouds collect and thunders roar, 

The scoffers tremble and adore. 

!No deed is done but thou dost see ; 

1^0 word is said unheard by thee. 

The fates of mortals thou dost wield; 

To thy decree the strongest yield. 

Thou dost the high and fierce abase. 

The lowly raisest in their place. 

But thy true friends secure repose, 

By thee redeemed from all their woes, 

From straits brought forth to ample room. 

To glorious light from thickest gloom. 

And thou dost view with special grace. 

The fair-complexioned Ajyan race, 

Who owm the gods, their laws obey, 

And pious homage duly pay. 
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Thou giv’st U3 horses, cattle, gold, 

As thou didst give our sires of old. 

Thou sweep’ st away the dark-skinned brood, 
Inhuman, lawless, senseless, rude. 

Who know not Indra, hate his friends, 

And. spoil the race which he defends. 

Chase, far away the robbers chase, 

Slay those barbarians black and base ; 

And save us, Indra, from the spite 
Of sprites that haunt us in the night, 

Our rites disturb "by contact vile. 

Our hallowed offerings defile. 

Preserve us, friend, dispel our fears, 

And let us live a hundred years. 

And when our earthly course we’ve run. 
And gain’d the region of the Sun, 

Then let us live in ceaseless glee, 

Sweet nectar quaffing there with thee. 
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PARJANYA. 

The following hymn, E.Y. v. 83, affords a picturesque description of 
Parjanya, the thundering rain-god : 

V. 83, 1. Achha mda tavasam girhhir dhhih stuhi Parjanyam namasd 
uvivdsa | Jcanikradad vrishahho jiraddnuh veto dadhuti oshadhishu gar- 
hham | 2. Vi vrihaJidn hanti uta hanti rakshaso viham lihhdya hJiuvanam 
mahavadhat | uta anagdh ishate vrishnydvato yat Parjanyah stanayan 
hanti dushicritah | 3, RatMva Jcahayd ^vdn alhikshipann dvir dutan 
krinute varshydn aha | durdt sifahasya stanathdh ud Irate yat Parjanyah 
Icrinute mrshyam nabhah | 4. Pra vdtdh mnti patayanti vidyutah ud 
oshadhir jihate pinvate svah ) ird viimsmai hhuvandya jdyate yat Par- 
janyah prithivim retasd h'ati | 5. Yasya vrate prithivi namnamiti yasya 
vrate iaphavaj jarhhuriti | yasya vrate oshadhir visvarupdh sa nah Par- 
janya mahi karma y achha | 6. Pivo no vrishtim Maruto raridhvam pra 
pinvata vrishno akvasya dhdrah | arvdh etena stanayitnund a ihi apo 
nishinchann asurah pita nah | 7. Abhi kranda stanaya garbham d dhuh 
udanvatd pari diya rathena 1 dritim su karsha nishitam nyancJiam samdh 
bhavahtu udvato nipdddh ] 8. Mahdntam kokam ud aclia nishincha syan- 
dantam kulyah vishitdh purastdt \ ghritena dyava-prithivl vi undhi 
suprapdnam bhavatu aghnydbhyah | 9. Yat Parjanya kanikradat stana- 
yan hamsi dushkritah | prati idam vikvam modate yat kincha prithivydm 
adhi I 10. Avar shir varsham ud u su gribhuya akar dhanvani ati 
etavai u | ajijanah oshadhir bhojandya kam uta prajdbhyo avido ma- 
mshdm I 

1. ‘‘Address the powerful (god) with these words; laud Prajanya; 
worship him with reverence : the procreative and stimulating fructifier, 
resounding, sheds his seed and impregnates the plants. 2. He splits 
the trees, he destroys the Bakshases ; the whole creation is afraid of 
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the mighty stroke; even the innocent man flees before the vigorous 
god, when Parjanya thundering smites the evil doers.^-^ 3. Like a 
charioteer urging forward his horses with a whip, the god brings into 
view his showery scouts. From afar the lion’s roarings arise, when 
Paijanya charges the clouds with rain. 4. The winds blow, the 
lightnings fall, the plants shoot up ; the heaven fructifies ; food is pro- 
duced for all created things, when Parjanya, thundering, replenishes 
the earth with moisture. 5. Parjanya, before whose agency the earth 
bows down, at whose operation all hoofed cattle quiver ; by whose 
action plants (spring up) of every form ; do thou grant us thy mighty 
protection. 6. Grant to us, Maruts, the rain of the sky ; replenish 
the streams of the procreative horse ; come hither with this thy 
thunder, our divine father, shedding waters. 7. llesound, thunder, 
impregnate, rush hither and thither with thy watery chariot. Draw 
on forward with thee thy opened and inverted water-skin ; let the hills 
and dales be levelled. 8. Eaise aloft thy vast water- vessel, and pour 
down showers ; let the discharged rivulets roll on forward ; moisten the 
heaven and earth with fatness ; let there be well-filled drinking-places 
for the cows. 9. When thou, Parjanya, resounding and thundering, 
dost slay the evil-doers, the whole universe rejoices, whatever lives upon 
the earth. 10. Thou hast shed down rain; now desist; thou hast 
made the waterless wastes fit to be traversed ; thou hast generated 
plants for food, and thou hast fulfilled the desires of living creatures.”**® 

Parjanya is also celebrated in two other hymns of the Eig-veda, viz., 
vii. 101, 102. The latter consists of only three verses, and the former 
is less spirited and poetical than that which I have translated. It 
assigns to Parjanya, however, several grander epithets and functions 
than are found in the other, as it represents this deity as the lord of 
all moving creatures (vii. 101,2: yo vUvasya jagato devah Ue ) ; declares 

222 There does not seem to be any sufficient reason to understand evildoers here, 
and in verse 9, of the cloud demons, who withold rain, or simply of the malignant 
clouds, as Sayana in his explanation of verse 9 (papakrito meghdn) does. The poet 
may naturally have supposed that it was exclusively or principally the wicked who 
were struck down by thunderbolts. Dr. Biihler thinks the cloud-demons are meant 
(Orient nnd Occident, i. 217, note 2). 

223 This last clause is translated according to Professor Roth’s explanation, a.v, 
manlaha, Wilson, following Suyana, renders “verily thou hast obtained laudation 
from the people,” and Dr. Biihler gives the same sense : “ thou hast received praise 
from the creatures.” Brajahhyah may of course be either a dative or ablative. 



142 


PARJANYA. 


that all worlds (or creatures), and the three spheres abide in him (ibid. 
4 : yamin vihani hhuvanani tasthus tisro dyavah) ; that in him is the 
soul of all things moving and stationary ^ (ibid. 6 : tasminn atm& 
jagatai iastusha^ cha) ; and designates him as the independent monarch 
(ibid. 5 : svardje). In vii. 102, 1, he is called the son of Dyaus or the 
Sky {Divas putrdya). Parjanya is also mentioned in various detached 
verses in the E.V., viz. iv. 57, 8 ; v. 63, 4, 6 ; vi. 52, 6 ; vii. 35, 10 ; 
viii. 6, 1; viii. 21, 18; ix. 2, 9; ix. 22, 2; x. 66, 6; x. 98, 1, 8; 
X. 169, 2. In vi. 49, 6; vi. 50, 12; x. 65, 9 ; x. 66, 10, he is con- 
joined with Vata the wind {Parjanya-vdtd, Vdtd-parjanyd)^ and in vi. 
52, 16, with Agni {Agniparjanyau), In ix. 82, 3, he is called the 
father of the great leafy plant soma {Parjanyah pita mahishasya par- 
ninah [ compare ix. 113, 3). 

Parjanya forms the subject of two papers by Dr. G. Biihler, the one 
in English in the Transactions of the London Philological Society for 
1859, pp. 154 fl:., and the other in German in Benfey’s Orient und 
Occident, vol. i. (1862) pp. 214 ff. The latter of these papers is not 
however, a translation of the former. The former contains an English 
version of the hymns E.V. v. 83 ; vii. 101, and vii. 102 ; to which’ the 
German article adds a translation of A.V. iv. 15, a hymn consisting of 
sixteen verses. The English paper contains a comparison of Parjanya 
with the Lithuanian god Perkunas, the god of thunder, which is not 
reproduced in the German essay. Dr. Biihler holds Paijanya to have 
been decidedly distinct from Indra (Transact. Phil, Soc. p. 167, and 
Or. und Occ. 229). In the English paper he says (p. 161) ; Taking 
a review of the whole, we find that Parjanya is a god who presides 
over the lightning, the thunder, the rain, and the procreation of plants 
and living creatures. But it is by no means clear whether he is ori- 
ginally a god of the rain, or a god of the thunder.” He inclines how- 
ever to think that from the etymology of his name, and the analogy 
between him and Perkunas, he was originally the thunder-god (pp, 
161-167). In his German essay, his conclusion is (p. 226) that 
Paijanya is the god of thunderstorms and rain, the generator and 
nourisher of plants and living creatures.’^ 


Compare i. 115, 1, vrliere the same thing is said of Surya, 
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Yayu, tlie wind, as we have already seen, is often associated with 
Indra, See also i. 2, 4 ; i, 14, 3; i. 23, 2; i. 135, 4ff. (a vdm ratho 
niyutvdn vakshad avase dbhi praydmsi sudhitdni vitaye vdyo havydni 
^itaye | pibatam madhvo andhasah purvapeyam hi vdm hitam | ‘‘Let 
your car with team of horses bring you to our aid ; and to the offerings 
which are well-arranged for eating; Yayu, the oblations (are well-ar- 
ranged) for eating. DMk of the soma, for to you twain belongs the 
right to take the first draught;’’ and see the next verse); i. 139, 1 ; ii. 
41,3; iv. 46, 2ff. ; iv. 47, 2 ff. ; v. 51, 4, 6 f. ; vii. 90, 5 ff. ; vii. 91, 4 ff. ; 
X. 65, 9 ; X. 141, 4. The two gods appear to have been regarded by the 
ancient expositors of the Yeda as closely connected with each other ; 
for the Nairuktas, as quoted by Yaska (Nirukta, vii. 5), while they fix 
upon Agni and Surya as the representatives of the terrestrial and 
celestial gods respectively, speak of Yayu and Indra in conjunction, as 
deities, either of whom may represent those of the intermediate sphere : 
Tisrah eva devatdh iti Nairuhtdh Agnih prithivl'-sthdno Vdyur vd Indro 
vd antariksha-sthdnah suryo dyu-sthdnah \ “There are three gods ac- 
cording to the i^airuktas, viz., Agni, whose place is on earth, Yayu, or 
Indra, whose place is in the air, and Surya, whose place is in the 
heaven,” etc. 

Yayu does not occupy a very prominent place in the Eig-veda. If 
we except the allegorical description in the Purusha Sukta, x. 90, 13, 
where he is said to have sprung from the breath of Purusha {prdnud 
VdyuT ajdyata)y or unless we understand vii. 90, 3 {rdye nu yamjajnatuu 
rodasT. im I “He whom the two worlds generated for wealth”) to 
assert that he was produced by heaven and earth, I am aware of no 
passage where the parentage of Yayu is declared. He is, however, 
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said to be the son-in-law of Tvasbtri (viii. 26, 21 f. iam Va%jo ritaspaie 
Tvashfur jdmatar adhhuta 1 avdmsi d vrimmahe | 22. Tvashfur jdmd- 
tarafh my am lidnam ray ah imahe | sutdvanto Vdyuffi dyumna jandsah | 
21. ask thy succours, o Yayu, lord of rites, wondrous son-in- 

law of Tvashtri. 22. Ve men offering libations resort to Yayu, 
Tvashtyi’s son-in-law, the lord of wealth, and seek for splendour’^) ; 
but his wife’s name is not given. But few epithets are applied to 
him. He is called dariata, “sightly,*’ “beautiful,” or “conspiuous” 
(i. 2, 1), and supsarastama^ “most handsome in form” (viii. 26, 
24). He is naturally described as krardad-isKtii “rushing noisily 
onwards” (x. 100, 2). Together with Indra, he is designated as touch- 
ing the sky, swift as thought, wise, thousand-eyed [divisprikd^ manojavd^ 
viprd, sahasrdkshdj i. 23, 2, 3). He moves in a shining car, drawn by 
a pair of red or purple horses (i. 134, 3 : Vdyur yunkte rohitd Vdyur 
urund)^ or by several teams of horses, chandrena rathena^ niyutvatd 
rathena (iv. 48, 1 ; i. 134, 1 ; i. 135, 4; iv. 47, 1), His team is often 
said to consist of ninety-nine, of a hundred, or even of a thousand horses, 
yoked by his will, i. 135, 1, 3 {mhasrena niyutd \ niyudhhih satimhhih | 
sahasrinihhih |); ii. 41, 1 {sahasrino rathdsali)' iv. 48, 4, 5 {vahantu 
tvd manoyujo yuhtdso navatir nava) ; vii. 91,6; vii. 92, 1,5. As before 
mentioned (p. 85), Indra and Yayu frequently occupy the same chariot, 
iv. 46, 2; iv. 48, 2 {Indra-sdrathih | Vdyo); vii. 91, 5 {Indravdyu 
sarathaih ydtam arvdk), which has its framework of gold, which 
touches the sky, and is drawn by a thousand horses, iv. 46, 3, 4 (d 
vdm sahasram liar ay ah Indravdyu dbhi pray ah | vahantu somapUaye | 
ratham hiranyavandhuram'^^^ Indravuyu svadharam [ d hi athdtho divi- 
eprikam), Yayu, like the other gods, is a drinker of soma. In fact, he 
alone, or in conjunction with Indra, was, by the admission of the other 
gods, entitled to the first draught of this libation, i. 134, 1 ; i. 135, 1, 4 
(tulhyam hi pdrvapitaye devdh devdya yemire | 4. Purvapeyam hi vdm 
hitam)\ iv, 46, 1 {tvam hi purvapdh asi)-, v. 43, 3; vii. 92, 2 {pra 
yaPpdm madhvah agriyam lharanti adhvaryavaJi) ; viii. 26, 25.^^^ It is 

225 gayana gives no help. He merely says ; esha hatha UiKamdibhir avagantavya | 

This story is to be learned from the Itihasas, etc.'^ In the Section on Tvashtri we 

shall see that according to EY. x. 17, If. ho had a daughter called Saranyu, who 
was the wife of Vivasvat; but Vivasvat is not identical with Vayu. 

226 Eegarding the word vandhura see a note in the Section on the Arfvins. 

227 On this subject we find the following story in the Aitareya Bruhmana, ii. 25 : 
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remarkable that Yayn is but rarely connected with the Maruts or 
deities of the storm; but in one place (i. 134, 4) he is said to have 
begotten them from the rivers of heaven {ajanayo Maruto valcshandhhyo 
divah a vahahanahhyah) ] and in another place (i. 142, 12) to be at- 
tended by Pushan, the Maruts and the Yisve devas {Piishanvate Marut- 
mte vihadevdya Vdyave), 

The following hymns are addressed to Yata (another name of the 
god of the wind). The imagery in the first is highly poetical : 

X. 168, 1. Vdtasya nu mahimdnam rathasya rujann eti stanayann asya 
ghoshah \ divisprig ydti arundni Icrimmnn uto eti pritliivydk renum 
asyan | 2. Sam prerate anu vdtasya vishthdh d enam gachhanti samanam 
na yoshdh | tdhhih sayuk saratliaih devah lyate asya visvasya hhuvanasya 
rdjd I 3. Antarikshe pathihhir tyamdno na ni viiate katamach cJiana 
ahah ] apdrTi sakhd prathamajdh ritdvd kva svij jdtah kutah dhahhuva j 
dtmd devdndm hhuvanasya garhho yathdvasam charati devah eshah | 
ghoshdh id asya ^rinvire na rupam tasmai Vdtdya havishd vidhema | 

‘*1. (I celebrate) the glory of Yata’ s chariot; its noise comes rending 
and resounding. Touching the sky, he moves onward, making all 
things ruddy : and he comes propelling the dust of the earth. 2. The 

Devah vai Somasya rdjno * gropeye na samapadayann aham prathamah pibeyam^* 
aham prathatnah pibeyam*' ity eva ahdmayanta | te sampadayanto *bruvan hanta 
ajim iyama sa.yonah i^'eshyati sa prathamah somasya pdsyati*' iti j ^^tathd** iti | 
te djim ayuh | teshdm djim yatum abhisrishtdnum Vayur muhliam prathamah pratya- 
padyata at ha Indro *tha Mitrdvarundv atha Asvinau \ so \’ed Indro Vdyum vd vai 
jayati iti tarn anuparapatat j sa ha ^^ndv atha lyjaydva** iti | sa '‘^na'^ ity abravld 
aham eva ujjeshydmi" iti j ‘‘^tritlyam me^tha ujjaydva** iti | iti ha eva 

ahravld “ aham eva ujjeshycimi" iti | “ turlyam me 'tha ujjaydva iti | “ tathd ” iti \ 
tarn turlye Hydrjata | tat turlya-bhdg Indro *hhavat tribhdg Vdyiih \ tau saha eva 
Indravdyu udajayatdm saha Mitrdvartmau saha Asvinau \ “ The gods did not agree 
in regard to the first draught of king Soma ; but each of them desired, ‘ Let me drink 
first,* ‘let me drink first.’* But coming to an arrangement, they said : ‘ Come, let 
us run a race, and the victor shall first drink the Soma.’ ‘Agreed,’ said they 
all. They ran a race accordingly ; and when they started and ran, Vayu first reached 
the goal, then Indra, then Mitra and Varuna, and last the Asvins. Indra thought 
he might beat Vayu, and he followed him closely ; and said ‘ Let us two now be the 
victors.’ ‘No,* rejoined Vayu, ‘I alone shall be the winner.* ‘Let us so win 
together that I shall have a third (of the draught),’ said Indra. ‘No,’ said Vayu, 

‘ I alone shall be the winner.* ‘ Let us so win together that I shall have the fourth,’ 
continued Indra. ‘ Agreed,’ said Vayu. He gave him a right to the fourth, so Indra 
has one share out of four and Vayu three. So Indra and Vayu won togetl^jpr, as did 
Mitra and Varuna, and the two As’vins respectively,’* See the story of another 
similar settlement by a race in the Ait. Br. iv. 7 f. 


10 
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gusts (?) of the air rush after him, and congregate in him as women in an 
assembly. Sitting along with them on the same car, the god, who is 
king of this universe, is borne along. 3. Hasting forward, by paths in 
the atmosphere, he never rests on any day. Friend of the waters, 
first-born, holy, in what place was he born ? whence has he sprung ? 
4. Soul of the gods, source of the universe, this deity moves as he 
lists.’^’*® His sounds have been heard, but his form is not (seen) : this 
Vata let us worship with an oblation.’^ 

X. 186, 1. Vdtah d vatu Iheshajam samlhu mayolhu no Jiride | 2. Pra 
nah dyumhi tdrishat | uta Vdta pita nah uta Ihrdtd uta nah salchd | 
sa nojivdtave hridhi [ 3. Yad ado Vdta te grille amritasya nidhir hitah | 
tato no dehijwase | 

“1. Let Vata, the wind, waft to us healing, salutary, and auspi- 
cious, to our heart : may he prolong our lives. 2. And, Vata, thou art 
our father, our brother, and our friend : cause us to live. 3. From the 
treasure of immortality, which is deposited yonder in thy house, o 
Vata, give us to live.^* 

Here the same property is ascribed to Vata which is elsewhere 
ascribed to Rudra, that of bringing healing. 

2-8 Compare St. John’s Gospel, iii. 8 : The wind bloweth where it listeth,” eto. 

229 Compare i. 89, 4. 
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SECTION IX. 

THE MARUTS. 

(1) Their parentage^ epithets^ characteristics^ and action. 

The Maruts, or Eudras, the gods of the tempest, who form a large 
troop of thrice sixty (viii. 85, 8 : trih shashtis tvd Maruto vavridha* 
ndh)^ or of only twenty-seven (i. 133, 6 : trisaptaih iura satvahhih),^^ 
are the sons of Eudra and Prisni^^^ [Rudrasya marydh | Rudrasya 
sunavah [ Rudrasya sunun | Rudrasya putruh | idam pitre marutdm 
uchyate vachah \ pitar marutdm . . . Rudra | FriinirJi vochanta mdtaram 1 
adha pitar am ishminam Rudrafh vochanta [ yuvd pita svapdh Rudrah 
eshdfh sudughd Prisnih sudind marudhhyah | Prisnimdtarah j asuta 
Priinir mahate randya tvesham aydsdm Marutdm anilcam ] Gomdtarak | 
Gaur dhayati Marutdm kravasyur mdtd maghondm | or the speckled 
cow (i. 64, 2] i. 85, 1 f.,* i. 114, 6; i. 168, 9; ii. 33, 1 ; ii. 34, 2; 

230 Prof. Benfey, in a note to R.Y. i. 6, 4, says that the Maruts (their name being 
derived from mar, ‘ to die,’) are personifications of the souls of the departed. 

231 See also A.V. xiii. 1, 3, where the same smaller number is given : trishaptdso 
marutah svMmamnmdah. Sayana interprets the words of R.V. viii. 28, 5, saptanam 
sapta rish^ayah | “The seven have seven spears,” by saying that it refers to an 
ancient story of Indra severing the embryo of Aditi into seven parts, from which 
sprang the Maruts according to the Vedic text: “ The Maruts are divided into seven 
troops.” The same story is told at greater length by Sayana on R.V. i. 114, 6, 
where, however, it is said to be Diti, mother of the Asuras, whose embryo Indra 
severed first into seven portions, each of which he then subdivided into seven. See 
the 4th vol. of this work, p. 256. 

232 This word is regarded as a personification of the speckled clouds in Roth’s 
Illustrations of Nirukta, x. 39, p. 145. In his Lexicon the same scholar says that 
like other designations of the cow, the word is employed in various figurative and 
mythical references, to denote the earth, the clofids, milk, the variegated or starry 
heaven. On ii. 31, 2, Sayana refers (as an alternative explanation) to a story of 
Rudra, as a bull, begetting the Maruts on Bj-isni, the Earth, in the form of a cow. 

233 The Taittiriya Sanhita, ii. 2, 11, 4, says: FrUniyai vai payaso maruto jdtah | 
“The Maruts were born from rrh'iii’s milk.” 
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V* 42, 15 ; V. 52, 16 ; v. 60, 5 ; v. 59, 6 ; vi. 50, 4 ; vi. 66, 3 ; yii. 
56, 1; viii. 7, 3, 17; viii. 20, 17 ; viii. 83, 1). They are, however, 
said to be like sons to Indra (sa aunuhhir na Rudrehhihy i. 100, 5) ; and 
they are also called sindhu-mdtarahy children of the ocean, whether we 
suppose this to be the aerial or terrestrial sea (x. 78, 6), and sons of 
Heaven, divas-putrasah (x. 77, 2), and Divo marydhy iii. 53, 13 ; v. 59, 6. 
See Muller’s Trans, of R.Y. p. 93. In v. 56, 8, mention is made of 
the chariot of theMaruts ‘‘in which EodasI stood bringing enjoyments, 
in company with the Maruts” (a ymmin tasthau surandni lihhratl 
sachd rnarutsu Rodasi). On this Sayana remarks that EodasI is the wife 
of Eudra and mother of the Maruts ; or that Eudra is the Wind (Yayu), 
and his wife the intermediate or aerial goddess. {Rodasl Rudrasya patnl 
marutdm mdtd | yadvd Rudro Vdyuh | taUpatm mddhyamiled devi). They 
are frequently associated with Indra, as we have already seen ; — (compare 
the expressions which describe them as his allies and friends, and as 
increasing his strength and prowess, at the same time that they 
celebrate his greatness : Marutvantam Indram | Indra-jyeihtMh marud- 
gandh | aalchilhih svelhir evaih | ye te iushmam ye tavisMm avardhann 
archantah Indra marutaa te ojah | piha Rudrehhih saganah j ye tvd anu 
ahan Vrittram adadhus tuhhyam ojah | archanti tvd Marutah putadalchds 
tvam eshdm riahir Indrdsi dhirah | Rudrdsah Indravantah | ayam Indro 
Marut-aahhd | Brihad Indrdya gdyata marutah | i. 23, 7, 8 ; i. 100> 
1 ff. ; i. 101, 1, ff. ; iii. 32, 2, 4; iii, 35, 9; iii. 47, 1, flp. ; iii. 51, 7 
If.; V. 29, 1, 2, 6; v. 57, 1 ; vii. 32, 10; vii. 42, 5; viii. 36, 1 ff; 
viii. 52, 10; viii. 65, 1 ff; viii. 78, 1 ff . ; viii. 85, 7 ff . ; x. 73, 1; 
X. 99, 5; X. 113, 3) ; — ^but they are also celebrated separately in 
numerous hymns (as i. 37 ; i. 38; i. 39; i. 64; i. 85; i. 86; i. 87; i. 88; 
i. 166, which, with others, are rendered into English and illustrated 
in the Ist vol. of Professor Muller’s Translation of the E.Y. ; see also 
i. 167; i. 168; v. 52; v. 53; v. 54; v. 55; v. 56; vii. 56; vii. 57; 
vii. 58, etc.) They are favourite deities of some of the rishis, and are 
often praised in highly poetical strains. They are like blazing fires, 
free from soil, of golden or tawny hue, and of sunlike brilliancy {^ye 
agnayo na ioauchann idhdndh j arena/oah | hiranydaah | auryatvachah | 
arunapaavah j vi. 66, 2; vii. 59, 11 ; viii. 7, 7). They are also com- 
pared to swans with black plumage {hamadao nlla-priahthdhy vii. 59, 7); 
and are sometimes said to be playful as children or calves {krilanti 
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Jcrildh ( iUuluh na krilayah sumatarak | vatsdso na prahrilinah | i. 166, 
2; vii. 56, 16; x. 78, 6). They are thus apostrophized in v. 54, 11 : 
afmeshu vah rishtayah patsu khadayo vahshassu rulcmdh Maruto rathe 
iubhah I agnihhrdjdso vidyuto gahhastyoh kiprdh iirshaslm vitatdh hira- 
ntjayih | Spears rest upon your shoulders, ye Maruts ; ye have anklets 
on your feet, golden ornaments on your breasts, lustre in your cars, 
fiery lightnings in your hands, and golden helmets ^ placed upon your 

234 In ii. 34, 3, the epithet of hiranya-siprdh is applied to these deities. This 
Sayana explains by auvarnamaya-airastrdndh, “ with golden helmets.’^ That one 
sense of aiprd (feminine) is head-dress, or a helmet,” is settled by the verse in the 
text, V. 64, 11, where the words are siprdh iirsham vitatdh hiranyaylh^ “golden 
helmets are stretched or (placed) upon your heads ; ” and also by viii. 7, 25, where it 
is said, siprdh iirshan hiranyaylh . . . vyanjata h'iye., “ they displayed for ornament 
golden helmets on their heads.’ ’ In the first of these passages, Sayana interprets i iprdh 
as meaning a ‘ turban,’ in the second a ‘ helmet.’ It thus appears that siprdh^ in these 
texts at least, must mean something external to the head, and not a feature of the 
face as sipra is often interpreted, when applied to Indra. Thus smipra is explained 
by Sayana on i. 9, 3, as meaning sobhana-hano iohhana-ndsiha vdy “ having handsome 
jaws, or a handsome nose ; ” since Yaska, he says, makes sipra to mean one or other 
of these two parts of the face (Nirukta, vi. 17). The same explanation is given by 
Sayana on i. 29, 2 ; i, 81, 4 ; and i. 101, 10. On iii. 30, 3, however, the same com- 
mentator says: sipra -sabdena sirastrdnam abhidhJyate \ sobhana^iirastrdnopetah\ 
yadvd sobhana-hanumdn \ “By the word sipra., a helmet is sigrnfied. ^uHpra 
therefore means ‘ having a handsome helmet,* or it means ‘having handsome jaws.* 
On iii. 32, 3 ; iii. 36, 10 ; viii. 32, 4, 24 ; viii. 33, 7 ; viii. 55, 4 ; he returns to the 
latter interpretation. On viii. 17,4; viii. 81, 4; viii. 82, 12; he again gives the 
alternative explanation as on iii. 30, 3. Professor Aufrecht has favoured me with a 
note on the subject of the word sipra and its derivatives, of which the following are 
the most important parts : S’ipra in the dual means jaws (i. 101, 10 ; iii. 32, 1 ; v. 
36, 2; viii. 66, 10; x. 96, 9; x, 105, 6). S'ipravat means “having large jaws” 
(vi. 17, 2). S'iprin means the same, and is used only of Indra (i. 29, 2; i. 84, 1 ; 
iii. 36, 10, etc. etc.). iS'iprinT, as Professor Aufrecht considers, means “ a draught 
(imbibed by the jaws) ;” and he translates i. 30, 11, thus: “ (Partake, our friend, 
wielder of the thunderbolt, of the draughts of us thy friends the soma-drinkers, 
thou who art fond of Soma.” S'iprnJvat (x. 105, 6) will thus be “ he who 
possesses the draught.” Siprdh in v. 54, 11, and viii. 7, 25, are “ visors,” the 
two parts of which are compared to two jaws. Ayah^-s ipra^ used of the Ribhus 
(iv. 37, 4) will consequently mean “having iron visors.” The word occurs in 
other compounds, to which I need not here refer. I am not sufficiently acquainted 
with the armour of India to know whether anything like a visor was or is used 
by warriors in that country. It is, however, customary for the Hindus in parti- 
cular circumstances (as for protection from the heat, and also from the cold, and for 
purposes of disguise) to wear their turbans not only wrapped horizontally round their 
heads, but also to tie another cloth perpendicularly under their chins and over the 
tops of their heads, thus enclosing the sides of their faces. This is called in the ver- 
nacular Hindi dhd^hd. bdndhnd. The word is explained in Shakespear’s 

Hindustani Dictionary, s.v. as “ a handkerchief tied over the turband and over the 
ears.” 
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heads.’’ Compare i. 64, 4; i. 166, 10; ii. 34, 2, 3 {dydvo na Btfxhhi^ 
chitayanta khudinah ( adorned with rings, they were conspicuous like 
the sky with its stars ”) ; v. 53, 4 (where, in addition to their ornaments 
and their weapons, they are said to have been decorated with garlands : 
ye anjishu ye vdsishu svahMnavah srahhu rulmeshu khadishu | irdydh 
ratfmhu dhanvasu ) ; v. 55, 1 ; v. 57, 5, 6 (every glory is manifested in 
their bodies : visvd vah ^rir adhi tanmhu pipiie ) ; v. 58, 2 {khddihastam)\ 
vii. 56, 11, 13 {ameshu vo Marutah kliddayah"^^^ \ ‘‘on your shoulders, 
Maruts, are rings’^); viii. 7, 25 ; viii. 20, 4 {iubhrakhddayah)^ 11, 22; 
X. 78, 2. They are armed with golden weapons, and with lightnings, 
dart thunderbolts, gleam like flames of Are, and are borne along with 
the fury of boisterous winds {vidyunmahaso naro akmadidyavo vdtatvisho 
Marutah^ v. 54, 3) ; viii. 7, 4, 17, 32 {vajrahastaih . . . marudhhi^ . . , 
hiranyavdsilhih) ; x. 78, 2, 3 (vdtdso na ye dhunayo jigatnavo agnindm 
na jihvdh virokinah)', they split Vfittra into fragments (viii. 7, 23: 
vi vrittram parvaso yayuh) ; they are clothed with rain (varshanir- 
nijah^ v. 57, 4) ; they create darkness even during the day, with the 
rain-clouds distribute showers all over the world, water the earth, 
and avert heat i. 38, 9 {divd chit tamah krinvanti parjanyena udavd- 
hena | yat prithmm vyundanti) ; v. 54, 1 {kardhdya mdrutdya . . . 
gharma-stuhhe ) ; v. 55, 5 {ud irayatha Marutah samudrato yuyam vrish- 
fim mrshayatha purishinah) ; viii. 7, 4 [vapanti maruto miham | 16. 
ye drapsdh iva rodan dhamanti anu vrishtihhih)P^ They open up a 
path for the sun, viii. 7, 8 {srijanti rahmim ojasd panthdm surydya 
ydtave). They cause the mountains, the earth, and both the worlds to 
quake, i. 39, 5 {pra vepayanti parvatdn) ; i. 87, 3 {rejate IhumiH) ; 
V. 54, 1, 3 {parvatachyutah ) ; v. 60, 2 f. {vo hhiyd prithivl chid rejate 
parvatas chit j parvatak chin mahi vriddho hibhdya divai chit sdnu rejate 
svane vah) ; vii. 57, 1 {ye rejayanti rodael chid urvx)\ viii, 7, 4 ; viii. 
20, 5. They rend trees, and, like wild elephants, they devour the 
forests, i. 39, 5 ; i. 64, 7 {vi vimhanti vanaspatln [ mfigdh iva hastinah 

2*5 On the sense of the word hhddi see Muller’s Trans, of the R.V. p. 102 and 218. 

235 In a h}Tnn of the A. V. iv. 27, verse 3, the Maruts are said to give an impulse 
to the milk of cows, the sap of plants, the speed of horses {payo dhenundm rasam 
oshadhlndm jmam arvatam kavayo ye invatha) ; and in the 4th verse they are 
described as raising the waters from the sea to the sky, and as discharging them from 
the sky on the earth [apali aamudrdd divam udA^ahmti divas prithivm abhi ye 
sfijanti)* 
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khddatlia vand). They have iron teeth {ayodamshtrdn, i. 88, 6) ; they 
roar like lions {simhdh iva ndnadati^ i. 64, 8) ; all creatures are afraid 
of them, i. 85, 8 {hhayante viSvd hhuvand marudbhyah. Their weapons 
are of various descriptions — spears, bows, quivers, and arrows {vdsim- 
antah rishpmantak ( ishumanto nishanginah), i. 37, 2 ; v. 57, 2. Their 
coursers are swift as thought {manojmahy i. 85, 4). They ride, with 
whips in their hands {kaidh hasteshu^ i. 37, 3; i. 168, 4), in golden 
cars {hiranyarathdh, v. 57, 1), with golden wheels {hiranyehkih 
^avihhih I hiranya-chahrdn^ j. 64, 11 ; i. 88, 5), drawn by ruddy and 
tawny horses (with which the chariots are said to be winged), and 
flashing forth lightnings, or formed of lightning, i. 88, 1, 2 (a vid- 
yunmadhhih rathehhir rishtimadhJiir asvaparnaih | arumhhih pikangair 
asvaih) ; iii. 54, 13 {vidyudratMli Marutah risJitimantah) ; v. 57, 4 
{pi^angdivdh arundsvdh). The animals by which these chariots are 
described as being drawn are designated in some places by the epithet 
prishatih (i. 37, 2 ; i. 39, 6 ; i. 85, 5 ; viii. 7, 28), which Professor 
Wilson — following Sayana on Eig-veda, i. 37, 2^^^ — renders by 
'^spotted deer.’’ Hut in i. 38, 12, the horses {asvdsah) of the Maruts 
are spoken of, as is also the case in viii. 7, 27, where they (the horses) 
are called hiranija-pdnihhih^ ‘‘golden-footed;^’ though in the next 
verse (28) the prishatih are again spoken of, as well as a prashtih 
rohitah, which we find also in i. 39, 6, and which Sayana understands 
to denote either a swift buck, or a buck yoked as a leader to the does. 
In i. 87, 4, the troop of Maruts itself receives the epithet prishad-asva^ 
“having spotted horses.” This is, indeed, explained by Sayana in the 
sense of “having does marked with white spots instead of horses 
but in his notes on v. 54, 2, 10, and v. 55, 1, where the Maruts’ 
horses are again spoken of (na vo ahdh krathayanta | lyante akvaih 
suyamelhir dkihhih), he does not repeat this explanation. In v. 55, 6, 
where the Maruts are described as having yoked prishatih (feminine) as 
horses {akvdUy masculine,) to their chariots, Sayana says we may either 
understand “spotted mares,” or suppose the word “horse” to stand for 

Fjishatyo vindu^-yuktah mfigyo Marud^vdhmta-bhutdh | pfishatyo Marutdm** 
iti Ntghan^dv uktatvdt, 

Benfey, in his translation of this verse (Orient und Occident, ii. 250) retains 
the sense of antelopes. In vii. 66, 1, the Maruts are styled svahdh, “ having good 
horses,^’ which Sayana explains iohhana-mhdhy “ having good carriers.*’ 
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doe . , pruhad-varnak vadavdh | sdrangi vd atra aha-ialda- 

vdchyd). In his note on pfishatibhih in ii, 34, 3, he says they may he 
either does marked with white spots, or mares; and he interprets 
prishatih in v. 57, 3, by asvdhy mares. Professor Aufrecht, who has 
favoured me with a note on the subject of the word prishatih^ is of 
opinion that, looking to all the passages where it occurs in connection 
with the Maruts, it must mean mares.“® Perhaps it is best to hold 
with Professor Muller (Trans, of R.Y. i. p. 59) that the Vedic poets 
admitted both ideas, as we find that they speak in the same hymns, 
and even in the same verse, of the fallow deer, and also of the horses 
of the Maruts.” 

In the following verses, viii. 83, 9 fiP., high cosmical functions aro 
ascribed to the Maruts : d ye visvd pdrthivdni paprathan rochand divah | 
Marutah somapitaye [ 10. Tydn nu putadahshaso divo vo Maruto hum 
asya somasya pitaye | 11. Tydn nu ye vi rodasi tastahhur Maruto huve | 
asya aomasya pitaye | 12. Tain nu Mdrutam ganam girishthdm vrisha- 
nam huve | aaya aomasya pitaye | 9 and 10. ‘‘I invite to drink this 
soma the Maruts who stretched out all the terrestrial regions, and the 
luminaries of the sky ; I call from the heaven those Maruts of pure 

289 Professor Aufrecht has pointed out a number of passages regarding the sense of 
the vfox^ prishad-asva ViXid prishat^ as Rayamukuta on Ainara, the Vaj. Sanh. xxiv. 
11, 18; S'atapatha Prahmana, v. 5, 1, 10, aud v. 6, 2, 9. He has also indicated 
another verse of the Rig-veda (v. 68, 6), Yi\iQVQ prishatlbhis in the feminine is joined 
•with aivaih in the masculine ("where Professor Muller, Trans, of R.V. i. 69, would 
translate, “ when you come with the deer, the horres, and the chariots ”) ; and remarks 
that viii. 64, 10, 11, could not mean that the rishi received a thousand antelopes. 
(The words are these: data me pfishatlnam rdjd hiranyavlndm | md devdh maghava 
rishat | 11. Sakasre prishatmdm adhi dchandram brihat pfithu | sukram hiranyam 
Made | “0 gods, may the bountiful king, the giver to me of the gold-decked 
prishatls, never perish! 11. I received gold, brilliant, heavy, broad, and shining, 
over and above a thousand (probably speckled cows).” Sayana represents 

Indra as the bountiful patron here, and makes the worshipper pray to the gods that 
Indra may not perish, an erroneous interpretation, surely. Professor Roth appears, 
from a remark under the word eta (vol. i. p. 1091 of his Diet.) to have at one time 
regarded pfishatyah as a kind of deer. In his explanation of this latter word itself, 
however (in a later part of his Lexicon, which perhaps had not reached me when this 
note was first written), he says that it is a designation of the team of the Maruts ; 
and according to the ordinary assumption of the commentators, which, however, 
is not established either by the Nirukta, or by any of the Bruhmanas known to 
us, denotes spotted antelopes. There is nothing, however, he goes on to say, to 
prevent our understanding the word (with Mahidhara on Vaj. Sanh, ii. 16) to mean 
spotted mares, as mention is frequently enough made of the horses of the Mai'uts. 
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power. 1 1 . I call to drink this soma those Maruts who held apart th(} 
two worlds. 12. I call to drink this soma that vigorous host of Maruhi 
which dwells in the mountains.’* 

The Maruts or Eudras (like their father Eudra ; see the 4th vol. of 
this work, pp. 253, 259, 261, 263 f., 333 ff.), are iu one hymn, viii. 
20, 23, 25, supplicated to bring healing remedies, which are described 
as abiding in the Sindhu, the Asiknl, the seas, and the hills [maruto 
marutasya nah d llmhajasya mhata | yad Sindhau yad Asiknydm yat 
Bamudreshu . . . yat parvateshu hheshajam), 

(2) Relations of the Maruts to Indra ; — the rival claims 
of the two parties. 

Professor Wilson is of opinion (Eig-veda ii., Indroduction p. vii. and 
notes pp. 146 and 160), that in a few hymns some traces are per- 
ceptible of a dispute between the votaries of the Maruts and those of 
Indra in regard to their respective claims to worship. Thus in hymns 
165 and 170 of the first hook of the Eig-veda we find dialogues, in the 
first case between Indra and the Maruts, and in the second between 
Indra and Agastya, in which the rival pretensions of these deities 
appear. Indra asks, i. 165, 6: leva syd vo Marutah svadha dsid 
yan mam eJeam samadhatta Ahihatye ( aham hi ugras tavishas tuvish^ 
man vUvasya iatror anamam vadhasnaih | 7. Bhuri chaJeartha yu- 
jyehhir asme samdnehhir vrishahha paumsyelhih | hhurini hi Icrinavdma 
savishtha Indra hratvd Maruto yad vasama | 8. Vadhirh Vrittram 

marutah indriyena svena hhdmena \ “ Where was your inherent power, 
ye Maruts, when ye involved me alone in the conflict with Ahi ? It 
was I who, fierce, strong, and energetic, overturned my enemies with my 
shafts.” The Maruts rejoin : ‘‘ 7. Vigorous god, thou hast done great 
things with us for thy helpers, through our equal valour ; for, 0 strong 
Indra, we Maruts by our power can perform many great exploits when 
we desire.” Indra replies : ‘‘ 8. By my own prowess, Maruts, I slew 
Vrittra, mighty in my wrath,” etc. 

Of hymn i. 170, the Nirukta says, i. 5, that “Agastya, having 
prepared an oblation for Indra, desired to give the Maruts also a share 
in it. On which Indra came and complained.” {Agastyahk Indrdya 
havir nirupya Ma/rudhhyah sampraditsdih chahdra | sa Indrah etya 
See above, p. 93, note. 
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paridevayanchakre). The Maruts reply, i. 170, 2 : kirk nah Indra 
jighdmsasi hhrdtaro marutaa tarn | telhih kalpasva sadhuya md nah 
mmarane vadhih | 3. Kim no hhrdtar Agaatya sakhd sann ati manyase | 
vidma hi te yathd mano asmalhyam in na ditsasi j Why dost thou seek 
to kill us, Indra ? The Maruts are thy brothers. Act amicably to- 
wards them. Do not kill us in the fray.” Indra then says to 
Agastya, v. 3. “ Why dost thou, brother Agastya, being our friend, 
disregard us ? For we know how thy mind is. Thou wilt not give 
us anything.^^ — See Eoth^s Elucidations of Nirukta, p. 6.) In i. 171, 
4, also, the rishi, after imploring the favour of the Maruts, says to 
them apologetically : asmdd aham tavishdd ishamdnah Indrud hhiyd 
Maruto rejamdnah | yushmahhyarn havyd nikitdni dsan tdni are chakrima 
mrilata nah | ‘‘I fled, trembling through fear of the mighty Indra. 
Oblations were prepared for you ; we put them away ; be merciful to 
us.’* (Compare II. Y. iv. 18, 11 ; viii. 7, 31, and viii. 85, 7, quoted above, 
pp. 92 ff., note.) See Professor Muller’s translation of i. 165, and the 
full illustrations he gives of its signification in his notes, pp. 170 ff., 
179, 184, 186, 187, 189. This hymn is referred to in the following 
short story from the Taitt, Brahmana, ii. 7, 11, 1 : Agastyo marudbhyah 
ukshnah praukahat \ tdn Indrah ddatia | te enam vojram udyatya alhyd- 
yanta | tdn Agastyas chaiva Indras cha kaydsulhiyena akamayatdm | tdn 
kdntdn updhvayata yat kaydsubhlyam hhavati sdntyai \ taamdd ete ain- 
drdmarutdh ukahdnah aavaniydh lhavanti | trayah prathame *hann dla- 
hhyante [ evam dvitiye | evam tritiye | pancha uttame 'hann dlahhyante | 
‘‘Agastya was immolating bulls to tne Maruts. These bulls Indra 
carried off. The Maruts ran at him brandishing a thunderbolt. Agastya 
and Indra pacified them with the kaydsulhiya ” (referring to E.Y. i. 
165, 1, of which the first verse begins with the words kayd suhhd), 
“ Indra invited them to the ceremony when pacified, for the kaydsu- 
hhiya is used for pacification. Hence these bulls are to be offered both 
to Indra and the Maruts. Three are sacrificed on the first day, as 
many on the second and third; on the last day five are immolated.” 

In the following passages (some of which have been already quoted) 
the Maruts are said to worship Indra, viz., iii. 32, 3 ; v. 29, 1, 2, 6 ; 
viii. 3, 7 ; viii. 78, 1, 3. * 


See Roth on the sense of this text, g.v. kalp. 



155 


SECTION X. 

SURYA. 

(1) The two siin-gods separately celebrated in the hymns. 

The great powers presiding over day and night are, as we have seen 
above, supposed by the Indian commentators to be personified in Mitra 
and Varuna. But these deities, and especially Yarun a, as described in 
the Yeda, are far more than the mere representatives of day and night. 
They are also recognized as moral governors, as well as superintendents 
of physical phenomena. There are two other gods (also, as has been 
already noticed, p. 54, reckoned in a few passages as belonging to the 
Adityas), who are exact personifications of the sun,^^^ viz., Surya and 
Savitri.^^^ It is under these two different appellations that the sun is 
chiefly celebrated in the Rig-veda ; and although it may be difficult to 
perceive why the one word should be used in any particular case 

2^3 In the Homeric hymn to Helios, verses 8 ff., the sun is thus described : 
bs <palv€i dvTjToicri /cal adavaToiori Beolariv 
Xinrois ' crjuepdyby 5’ Sye depKcrai ocrcrois 

XpV(T€7}S iK K6pv6oS ' KapiTTpal 5’ ttTr’ avTOV 

itiy\T]ey (rrlK^ovcriy napd. Kpordipcoy T€ nap^iaX 
XafiTpa] dirh Kparhs Kardxovtri 'irpStrarrov 

^ ir€p\ xP®t Xa/ATTerat 
\vip.(av * vTth 5* dpaeves X-rnroi 

&p bye eri](Tas 

TrlfxirriffL bC ovpavov *£ 

2^3 Regarding the Greek ideas of the divinity of the sun, moon, and stars, the 
reader may compare the passages of Plato cited or referred to by Mr. Grote, Plato, 
iii. pp. 384, 414, 418, 449, 452, 497. One of these passages, from the Laws vii. p. 
821, is as follows dyaSoi, Karaif/euSdjueSa vvv ^ttoj iiireiu ^'EKh'rjves irdures 
ueyd\(ov Beay^ tc Si/xa ical 'Xe\'{jyTii. Again iH the Epinorais p. 984, mention is 

made of the visible deities, by which the stars are meant : Beohs 5^ robs Sparobs^ 
ueylcrrovs /cal rifiiwrdrovs Koi *o^bTarov 'op&yras robs rrpd^rovs r^y r&v dorpuy 

(f>v(rty \eKreoyy K.r.\. 
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rather than the other, the application of the names may perhaps 
depend upon some difference in the aspect under which the sun is 
conceived, or on some diversity in the functions which he is regarded 
as fulfilling. Different sets of hymns are, at all events, devoted to his 
worship under each of these names, and the epithets which are applied 
to him in each of these characters are for the most part separate. In 
some few places, both these two names, and occasionally some others, 
appear to be applied to the solar deity indiscriminately, but in most 
cases the distinction between them is nominally, at least, preserved. 

The principal hymns, or portions of hymns, in praise of, or referring 
to, Surya are the following : — i. 50, 1-13 ; i. 115, 1-6 ; iv. 13, 1-3 ; 
V. 40, 5, 6, 8, 9 ; v. 45, 9, 10 ; v. 59, 5 ; vii. 60, 1-4 ; x. 37, 1 ff. ; 
X. 170. He is treated of in Hirukta, xii. 14-16. 

(2) Surya^s parentage^ relation to the other gods, epithets, and functions. 

In X. 37, 1, Surya is styled the son of Dyaus {I)ivas puttraya 
Surydya iaihsata). In x. 88, 11, he is called the son of Aditi {Surydm 
Aditeyam), and by the same title in viii, 90, 11 {Ban mahun asi Surya 
hal Aditya mahdn asi) ; but in other places he appears to be dis- 
tinguished from the Adityas, as in viii. 35, 13 ff. {sajoshasd JJshasd 
Suryena cha Adityair ydtam Ahind), Tishas (the Dawn) is in one place 
said to be his wife {Suryasya yoshd, vii. 75, 5), while in another 
passage, vii. 78, 3, the Dawns are, by a natural figure, said to produce 
him {ajljanan suryam yajnam agnim) a’ong with Sacrifice and Agni, 
and in a third text, to reveal all the three {prdchikitat suryam yajnam 
agnim), Surya is described as moving on a car, which is sometimes said 
to be drawn by one and sometimes by several, or by seven, fleet and 
ruddy horses or mares (i. 115, 3, 4 ; vii. 60, 3 : ayukta sapta haritah 
sadhastad yah im rahanti suryarh ghritdchlh) ; vii. 63, 2 {yad etaso 
mhanti dhurshu yuktah ; compare ix. 63, 7 : ayukta surah etakam pava- 
mdnah) ; x. 37, 3 ; x. 49, 7. His path is prepared by the Adityas, 
liitra, Aryaman, and Yaruna, i. 24, 8 {urum hi rdjd Vdrunas chakdra 
sUrydya panthdm anu etavai u) ; vii. 60, 4 {yasmai Adityah adhvano 
radanti Mitro Aryamd Var^nal^ 8ajoshdh)\ vii. 87, 1. Pushan goes 

Indra is said to traverse the sky with the sun’s horses {aham Suryasya pari 
yami osMihpra etaiebkir vahamanah qfasd, x. 49, 7). Compare Ovid’s description 
of Fhaethon’s horses, Metam. ii. 153. 
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as his messenger with his golden ships, which sail in the aerial ocean, 

vi. 58, 3 {yds te Pushan ndvah antah samudre hiranyaylr antarilcshe 
char anti | tdhhrir ydsi duty am suryasya). He is the preserver and soul 
of all things stationary and moving, i. 115, 1 {suryah dtmd jagatas 
tastushaicha ') ; vii. 60, 2 {vikvasya sthdtur jagatascha gopdK)^ the vivifier 
{prasavitdY^^ of men, and common to them all, vii. 63, 2, 3 {sddharanah 
suryo mdnushdndm | ud u eti prasavitd jandndm) , Enlivened by him men 
pursue their ends and perform their work, vii. 63, 4 {nunam jandh 
Buryena prasutdh ayann arthdni hrinavann apdmsi). He is far-seeing, 
aU-seeing, beholds all creatures, and the good and bad deeds of mortals,®^® 
i. 50, 2, 7 ; vi. 51, 2; vii. 35, 8; vii. 60, 2 ; vii. 61, 1 ; vii. 63, 1, 4; 
X. 37, 1 {siXrdya visvachakshase ] pakyan janmdni surya | suryah urn- 
chakshdh \ riju marteshu vrijind cha pakyan | ahhi yo vikvd hhuvandni 
chashte | duredrike). He is represented as the eye of Mitra and Varuna, 
and sometimes of Agni also, i. 115, 1 ; vi. 51, 1 ; vii. 61, 1 ; vii. 63, 1 ; 
X. 37, 1 {chahhur Mitrasya Varunasya Agneh | chakslmr Mitrasya 
Vdrunasya | namo Mitrasya Varunasya chakshase). In one passage, 

vii. 77, 3, Tishas (the Dawn) is said to bring the eye of the gods, and 

This word and others derived from the same root su or sw, are, as we shall 
shortly see, very frequently applied to Savifri. In x. 66, 2, the gods are said to be 
Indra-pras utdh, 

2^® The same thing is naturally and frequently said of the sun in classical litera- 
ture. Thus Homer says, Iliad, iii. 277 : 

ilikiSs ts Trayr* 4(pop^s #cal irdur* iiraKOv^n' K.r.\, 
and again in the Iliad, xiv. 344 f. : 

ou5’ tiy ywi diadpdKOi rjkKiSs irep, 
ovT€ Ka\ o^itraroy rrcAcTat <pdos ciaropdaadai • 

And in the Odyssey, viii. 270 f. : 

d(pap 8 ^ ol dyycKos ^\9ey 
‘^HA.toy, 8 <r<l> iv6r}(Te piyaCopcyovs <pi\6Tr)ri, 

So too JEschylus in th^ Prometheus Vinctus : 

Kal rby naykTrTTjv KVK\oy 7f\lov kci\co. 

And Plutarch, Isis and Osiris, 12 : 

T?js *Pkas <pacrl Kpkipa ry Kp6y<p (rvyy€yo/j,4v7)i alarddfieyoy ivapdcrcurdat rhy HXtoy • 
So too Ovid, Mctamorph. iv. 171 f. : 

Primus adulterium Veneris cum Marte putatur 
Hie vidisse deus : videt hie deus omnia primus. 

and verses 195 ff. : ^ 

qui que omnia cemere dehes, 

Leucotheen spectas : et virgine figis in una 
quos mundo dehes oculos. 
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lead on the bright and beautiful horse, by which the sun seems to be 
intended {devandm clialcshuh auhhagd mhanti hetam nayanti sudrikham 
asvam\ compare vii. 76, 1: hratvd devandm ajanuhfa chahshuh).'^'^ In 
X. 85, 1, it is said that while the earth is upheld by truth, the sky is 
upheld by the sun {satyenottalhiid hkumih sUryenottahhitd dyanh). He 
rolls up darkness like a hide, vii. 63, 1 (oharmeva yah eamvivyak 
tamdmsi). By his greatness he is the divine leader (or priest) of the 
gods, viii. 90, 12 (mahnd devandm asuryah purohitah). In viii. 82, 1, 4, 
he is identified with India, or vice versdy India with him. In x. 170, 
4, the epithets vihalcarmauj the architect of the universe, and visvade- 
vyavat^ possessed of all divine attributes, are applied to him (as in viii. 
87, 2, India also is styled vUvaharman and visvadeva). In vii. 60, 1, 
and vii. 62, 2, he is prayed at his rising to declare men sinless to 
Mitra, Yaruna, etc. {pad adija Surya bravo andgdh udyan Mitrdya 
Varunaya satyam). 

(3) Subordinate position sometimes assigned to him. 

In many passages, however, the dependent position of Surya is 
asserted. Thus he is said to have been produced, or caused to shine, or 
to rise, or to have his path prepared, etc., by India, ii. 12, 7 {yah 
Suryam yah Ushasam jajdna) ; iii. 31, 15 {Indro nrihhir ajanad 
dldyunah sdhaih Suryam ushasam gutum Agnim) ; iii. 32, 8 {jajdna 
Suryam ushasam) ; iii. 44, 2 {snryaih haryann arochayah) ; iii. 49, 4 
{janitd suryasya)', vi. 17, 5; vi. 30, 5; viii. 78, 7 (a suryam rohayo 
viii. 87, 2; x. 171, 4 {tvarh tyam Indra suryam pakhd santam 
pur as hfidhi) ; by Indra and Soma, vi. 72, 2 {ut suryam nayatho 
jyotishd saha) ; by Agni, x. 3, 2 ; x. 156, 4 {Agne nahshatram ajar am 
d suryam rohayo divi | dadhaj jyotir janebhyaK) ; by the TJshases (Dawns), 

In v. 69, 3, 5, and x. 10, 9, the eye of the sun is spoken of ; and in x, 16, 3, 
the affinity of the eye to the sun is indicated. In A.V. v. 24, 9, the sun is said to be 
the lord of eyes {suryas chakshusham adhipatiJjjj and in A.V. xiii. 1, 45, he is said to 
see beyond the sky, the earth, and the waters, and to be the one eye of created things 
{suryo dyam suryah prithiviih suryah dpo Hipmyati | suryo bhutasya eham chakshur 
druroha divam mahim), 

248 In his note on this passage (viii. 78, 7) Sayana relates a legend, that formerly 
the Panis had carried off the cows of the Angirases, and placed them on a mountain 
enveloped in darkness, when Indra, after being lauded by the Angirases, and suppli- 
cated to restore the cows, caused the sun to rise that he might see them. 
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Tii. 78, 3 {ajijanan suryam yajmm agnim) ; by Soma, vi. 44, 23 {ayam 
surge adadhaj jyotir antah) ; ix. 63, 7 ; ix. 75, 1 ; ix. 86, 29 {tava 
jyotimshi pavamana suryah) ; ix. 96, 5 {janitd sHryasya) ; ix. 97, 41 ; 
ix. 107, 7; ix. 110, 3); by Dhatri, x. 190, 3 {surya-chandramasau 
Dhdtd yathdpurvam ahalpayat) ; by Vanina, i. 24, 8 ; vii. 87, 1 
(quoted above); by Mitra and Varuna, iv. 13, 2 {anu vratafh Varuno 
yanti Mitro yat suryam divi drohayanti) ; v. 63, 4, 7 {suryam d dJiattho 
dlvi) ; India and Varuna, vii. 82, 3 {suryam airayatam divi prahhum) ; 
by India and Vishnu, vii. 99, 4 {urum yajndya chahrathur u lolcam 
janayantd suryafk ushasam ayniwi), and by the Angirases through their 
rites, X. 62, 3 {ye ritena suryam drohayan divi aprathayan prithivlm 
mdtaram vi). In passages of this description the divine personality of 
the sun is thrown into the background : the grand luminary becomes 
little more than a part of nature, created and controlled by those 
spiritual powers which exist above and beyond all material phenomena. 
The divine power of Mitra and Varuna is said to be shown in the sky, 
where Surya moves a luminary and a bright agent [or instrument] of 
theirs ; whom again they conceal by clouds and rain, v. 63, 4 {mdyd 
vdm Mitrdvarund divi sritd suryo jyotik cliarati chitram dyiidham | tarn 
dbhrena vrislifyd guhatho divi). He is declared to be god-born, x. 37, 1 ; 
to be the son of the sky, ibid, {devajutaya ketave Divas putrdya Sdrydya); 
to have been drawn by the gods from the ocean where he was hidden 
(x. 72, 7, see above, p. 48) ; to have been placed by the gods in heaven, 
X. 88, 11 {yadd id enam adadJmr yajniydso divi devah suryam aditeyam)^ 
where he is identified with Agni ; and to have sprung from the eye of 
Purusha, x. 90, 13 {chakshoh suryo ajdyata)}^^ He is also said to have 
been overcome and despoiled by India, x. 43, 5 {samvargam yan maghavd 
suryam jayat)^^"^ who, in some obscure verses is alluded to as having 
carried off one of the wheels of his chariot, i. 175, 4; iv. 28, 2; 
iv. 30, 4 ; V. 29, 10. 

(4) Translation of a hymn to Surya. 

I subjoin, with a translation, the greater part of the picturesque, if 
somewhat monotonous, hymn, i. 50 : Ud u tyam jdtavedasam devam 

In tho A.V. iv. 10, 6, the sun is said to have sprang from Vyittra {Vfitirnj jdio 
divdkarah). 

2^0 gee the 4th vol. of this work, pp. 92 f. 
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tahanti Icetavah ) dfUe vUvdya suryam \ 2. Apa tye tdyavo yathd 
nakshaUrd yanti aktuhhih | sUrdya vUvachakshase | 3. Adriiram asya 
Icetavo vi raimayo jandn am \ hhrdjanto agnayo yatha | 4. Taranir 
viivadariato jyotishkrid asi aurya | vUvam d hhdai rochanam | 6. Pratydn 
devdndfh vUah pratyann ud eafd mdnuahdn | pratyan mivam avar drike | 
6. Yena pdvaka chakahaad hhuranyantam jandn anu | tvam Varum 
paiyaai | 7. Vi dydm eahi rajaa prithu aha mimdno aktuhhih | pahjan 
janmdni aurya | 8. Sapta tvd harito rathe vahanti deva aurya | iochish- 
keiam vichakahana | 9. ayukta aapta iundhyuvah auro rathasya naptyah | 
tdhhir yati avayuktibhih \ 10. Ud vayam tamasaa pari jyotiah paiyantah 
uttaram | devam devatra auryam aganma jyotir uttamam | 

1. The heralds lead aloft this god SQrya, who knows all beings, 
(manifesting him) to the universal gaze. 2. (Eclipsed) by thy rays, 
the stars slink away, like thieves, before thee the all-beholding 
luminary. 3. His rays revealing (his presence) are visible to all man- 
kind, flaming like flres. 4. Traversing (the heavens), all-conspicuous, 
thou Greatest light, o Surya, and illuminatest the whole firmament, 5. 
Thou risest in the presence of the race of gods, of men, and of the 
entire heaven, that thou mayest he beheld. 6. With that glance of 
thine wherewith, o illuminator, o Yaruna, thou surveyest the busy race 
of men,’*®^ 7. thou, o Surya, penetratest the sky, the broad firma- 
ment, measuring out the days with thy rays, spying out all creatures. 
8. Seven ruddy mares bear thee onward in thy chariot, o clear-sighted 
Surya, the god with fiaming locks. 9. The sun has yoked the seven 
brilliant mares, the daughters of the c.iT ; with these, the self-yoked, he 
advances. 10. -Gazing towards the upper light beyond the darkness, 
we have ascended to the highest luminary, Surya, a god among the 
god8.’’*“ 

251 In his translation of R.V. i. 166, 1, Professor MUllcr renders laetu by herald 
(see pp. 197, and 201), a sense which suits the verse before us very well. 

See Professor Benfey’s translation, and note (Orient und Occident, i. p 405), 
and the passage of Eoth’s Abhandlungen (Dissertations on the literature and history 
of the Veda) p. 81 f., to which he refers ; and in which that writer regards the reading 
iafidn as standing for jandm^ the acc. sing., the last syllable being lengthened on 
account of the metre. 

1 subjoin a metrical translation of these verses ; 

1. By lustrous heralds led on high, 

The onmiscient Sun ascends the sky, 

B^s glory drawing every eye. 
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The Atharva-veda contains a long hymn to Surya, xiii. 2, partly made 
up of extracts from the Rig-veda. 

The Mahabharata (iii. 166 ff.) also has a hymn to the same god, in 
which he is styled the eye of the world, and the soul of all embodied 
creatures,” v. 166 (tvam hhano jagatai chakshua tvam dtmd sarva-deM- 
ndm) ; the source of all beings, the body of observances performed by 
those who practise ceremonies, the refuge of the Sankhyas, the 
highest object of Yogins, the unbolted door, the resort of those seeking 
emancipation, etc., etc. ; v. 166 f. (tvam yonih sarva-lhutdndm tvam dcM^ 
rahkriydvatdm | tvam gatih sarva’Sdnhhydndm yogindih tvam par dyanam | 
andvritdrgaladvdram tvam gatia tvam mumuhahatdm) ; and his celestial 
chariot (divyam ratham) is referred to (v. 170). He is also, we are told, 
said by those who understand the computation of time, to be the be- 
ginning and end of that period of a thousand yugas known as the day 
of Brahma (yad aho Brahmanah proktam aahaara-yuga-aammitam ] taaya 
tvam ddir anta^ cha Icdlajnaih sampraJclrttitah) ; the lord of the Manus, 
of their sons, of the w6rld sprung from Manu, and of all the lords of 
the Manvantaras. When the time of the mundane dissolution has 
arrived, the Samvarttaka fire, which reduces all things to ashes, issues 
from his wrath (vv. 185 f. ; compare the 1st vol. of this work, pp. 
43 f. and 207). 


2. All-seeing Sun, the stars so bright, 

Which gleamed throughout the sombre niglit. 

Now scared, like thieves, slink fast away, 

Quenched by the splendour of thy ray. 

3. Thy beams to men thy presence shew; 

Like blazing fires they seem to glow, 

4. Conspicuous, rapid, source of light, 

Thou makest all the welkin bright. 

6. In sight of gods, and mortal eyes. 

In sight of heaven thou scaVst the skies, 

6. Bright god, thou scann’st with searching ken 
The doings all of busy men. 

7. Thou stridest o’er the sky; thy rays 
Create, and measure out, our days ; 

Thine eye all living things surveys. 

8. 9. Seven lucid mares thy chariot bear. 

Self-yoked, athwart the fields of air. 

Bright Surya, god with flaming hair. 

10. That glow above the darkness we 
Beholding, upward soar to thee, 

* For there among the gods thy light 

Supreme is seen, divinely bright. 11 
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SECTION XL 

SAYITRI. 

(1) Uk epithets^ characteristics y and functions. 

The hymns which are entirely or principally devoted to the cele- 
bration of Savitri are the following : i. 35 ; ii. 38 ; iv. 53 ; iv. 64 ; 
V. 81 ; V. 82 ; vii. 37 ; vii, 45 ; x. 149 ; with many detached passages 
and verses, such as i. 22, 5-8; hi. 56, 6, 7 ; hi. 62, 10-12, etc., etc. 

The epithets, characteristics, and functions of this god, as described 
in the Eig-veda, are as follows : 

He is pre-eminently the golden deity, being hiranyahshay golden- 
eyed (i. 35, 8) ; hiranya-puni^^^ hiranya-hastay golden-handed (i. 22, 5 ; 
i. 35, 9, 10 ; hi. 54, 1 1 ; vi. 50, 8 ; vi. 71, 4 ; vii. 38, 2 ; S.V. i. 464 ; 
Vaj. S. i. 16; iv. 25; A.V. hi. 21, 8; vii. 14, 2; vii. 115, 2;’*^® 
hiranya-jihvay golden-tongued (vi. 71, 3) ; sujihvay beautiful-tongued 
(ih. 54, 11; vii. 45, 4); mandra-jihvay pleasant-tongued (vi. 71, 4). 
He invests himself with golden or tawny mail {pkangafh drupiniy 

iv. 53, 2); and assumes all forms {visva rupani prati munchate kavihy 

v. 81, 2). He is also harikeia, the yellow-haired (x. 139, 1). Luminous 
in his aspect, he ascends a golden car, drawn by radiant, brown, 
white-footed, horses ; and beholding all creatures, he pursues an 
ascending and descending path, i. 35, 2-5 ; vii. 45, 1 {Jiiranyayena 
Savitd rathena devo ydti hhuvandni paiyan | ydti devah pravatd ydti 
udvatd ydti iubrdbhydrh yajato harihhydm | krisanair visvarupaih 

See the tasteless explanations of this epithet given by the commentator and the 
KaushTtakl Bruhmana, as mentioned in Rosen’s and Wilson’s notes on i. 22, 5 ; and 
see also Weber’s Ind. Studien, ii. 306. The same epithet is given to Savitpi in the 
Vaj. Sanbita, i, 16, where see the commentary. Savitri is also called pi'll hupaniy 
broad-handed (ii. 38, 2), and supaniy beautiful-handed (iii. 33, 6; vii. 46, 4). 
Tvashtri, too, is called supani (iii. 64, 12), as are also Mitra and Varuna (iii. 66, 7). 

W5 According to the A.V. i. 33, 1, he, as well as Agni, was bom in the golden- 
coloured waters {hiranyavarnah iachayah pdmkalf, ydsu jatalf, Savitd, ydsu Aynih), 



SAVITRrS EPITHETS, CHARACTERISTICS, ETC. 


163 


hiranya-^amyafh yajato hrihantam a asthad ratham savita chitralhd- 
nuh I vijandn kydvdh Htipddah akhyan ratham hiranyaprailgam vahan- 
tah I savitd suratno antarihshaprdh vahamdno asvaih). Surrounded by 
a golden lustre, hinanyayim amatim (iii. 38, 8 ; vii. 38, 1 ; vii. 45, 

3) , he iHjiminates the atmosphere, and all the regions of the earth, 
i. 35, 7, 8; iv. 14, 2; iv. 53, 4; v. 81, 2 (t?/ suparno antarikshdni 
ahhyat | ash^au vi akhyat kakubhah prithivydh | urdhvam ketufh savitd 
devo akrej jyotir visvasmai hhmandya krinvan j addhJiyo hhxtvandni pra- 
chdkaiat | vi ndkam akhyat Savitd), His robust and golden arms,^*^ 
which he stretches out to bless, and infuse energy into, all creatures, 
reach to the utmost ends of heaven, ii. 38, 2; iv. 53, 3, 4; vi. 71, 1, 
5 ; vii. 45, 2 {visvasya hi srushtaye devah urdhvah pra hdhavd prithu- 
pdnih sisartii \ pra hdhu asrdk Savitd savimani | ud u sya devah Savitd 
hiranyayd hdhu ayarhsta savandya suhratuh ( ud asya hdhu kithird hri* 
hantd hiranyayd divo antdn anashfdm). In one place, however (vi. 71, 

4) , he is called ayohanu, the iron-jawed, though even there the com- 
mentator says that ay as, which ordinarily means iron, is to be rendered 
by gold. His ancient paths in the sky are said to be free from dust, 
i. 35, 11 {ye te panthdh Savitah purvydso arenavah suhritdh antarikshe). 
He is called (like Yaruna and others of the gods) asura, a divine spirit 
(i. 35, 7, 10; iv. 53, 1). His will and independent authority cannot 
be resisted by Indra, Yaruna, Mitra, Aryaman, Kudra, or by any other 
being, ii. 38, 7, 9 ; v. 82, 2 {nakir asya tdni vratd devasya Savitur 
minanti | na yasya Indro Faruno na Mitro vratam Aryamd na minanti 
Eudrah [ asya hi svayakastaraih Savituh hack chana priyam | na minanti 
svardjyam). He observes fixed laws, iv. 53, 4; x. 34, 8 ; x. 139, 3 
{vratdni devah Savitd ^hhirakshate | Savitd satyadharmd). The other 
gods follow his lead, v. 81, 3 {yasya praydnam anu anye id yayur 
devah). The waters and the wind obey his ordinance, ii. 38, 2 {dpak 
chid asya vrate d nimrigrdh ayam chid vdto ramate parijman). His 
praises are celebrated by the Yasus, by Aditi, by the royal Yaruna, by 
Hitra, and by Aryaman, vii. 38, 3, 4 {api stutah Savitd devo astu yam 
d chid viive Vasavo grinanti | ahhi yam deviAditir grindti savarh devasya 

258 Indra, too, is called hiranya-bdhu, golden-armed, vii. 34, 4. Agni is said to 
raise aloft his arms like Savityi, i. 95, 7. In vii. 79, 2, the Dawns are said to send 
forth light as Savityi stretches out his arms. In i. 190, 3, also the arms of Savitfi 
are alluded to. In vii. C2, 5, Mitra and Varuna are supplicated to stretch out 
their arms. 
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-Savitur jusMnd | dhJii samrdjo Varuno grinanti alhi MUrdso Aryamd 
mjoshdh). He is lord of all desirable things, and sends blessings from 
the sky, from the atmosphere, and from the earth, i. 24, 3 ; ii. 38, 11 
{Udndm vdrydndm | asmahhyam tad dim adhhyah pritJiivyds tvayd dattam 
hdmyam radhah d gat \ hm yat stotrihhyah dpaye hhavdti urusamsdya 
Savitar jaritre). He impels the car of the Asvins before the dawn, i. 
34, 10 {yuvor hi purvam Savitd ushaso ratham rituya cldtram ghrita- 
mniam ishyati). He is prajdpati^^'^ the lord of all creatures, the sup- 
porter of the sky and of the world, and is supplicated to hasten to his 
worshippers with the same eagerness as cattle to a village, as warriors 
to their horses, as a cow to give milk to her calf, as a husband to his 
wife, iv. 53, 2; iv. 54, 4; x. 149, 1, 4^^® {JDivo dhartta hhuvanasya 
prajdpatih I Savitd yantraih prithivim aramndd ashamlhane Savitd 
dyam adrimliat | 4. Gdvah iva grdmarh yuyudhir ivdkvdn vdsrena vatsam 
mmandh duhdnd | patir iva jdyam alhi no ni etu dhartd divah Savitd 
vUvavdraK), In v. 82, 7, he is called visvadeva^ in all attributes a 
god.^^ He measured (or fashioned) the terrestrial regions, v. 81, 3 
(^yah parthivdni vi mame\ He bestows immortality on the gods, iv. 
34, 2 = Vaj. Sanh. xxxiii. 54 (develhyo hi prathamam yajniyehhyo 
miritatvam suvasi Ihugam uUamam\ as he did on the Ribhus, who 
by the greatness of their merits attained to his abode, i. 110, 2, 3 
{charitasya Ihumand agachhata Savitur dasusho griham | tat Savitd vo 
amritatvam dsuvat). In x. 1 7, 4, he is prayed to convey the departed 
spirit to the abode of the righteous {yatrusate sukrito yatra te yayus 
tatra tvd devah Savitd dadhatu). He is supplicated to deliver his wor- 
shippers from sin, iv. 54, 8 {achitti yach chakrima daivye jane . . , . | 
deveshu cha Savitar mdnusheshu cha tvam no attra suvatdd andgasalj), 

Savitri is sometimes called apdm napdt, son of the waters (x. 149, 
2), an epithet which is more commonly applied to Agni. 

2*7 In tlie Taittirlya Brahmana, i. 6, 4, 1 (p. 117), it is Frajapatth Savitd 
hhutvd prajah asrijata^ “ Prajapati, becoming Savitp, created living beings.^’ On 
the relation of Savitpi and Prajapati see Weber, “ Omina and Portenta,” pp. 386, 
392 ; and the passage of the S'atapatha Brahmana, xii. 3, 5, 1, where it is said that 
people are accustomed to identify Savityi with Prujapati, Yo hy eva Savitd m Frajdm 
patir iti vadantah, etc., etc. 

2*® It is not clear whether it is Savityi or the aerial ocean [samudra) from which 
earth, atmosphere, and sky are said in x, 149, 2, to have sprung. See the 4th vol. 
of this work, p. 96. 
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(2) Passages in which the origin of his name seems to he alluded to. 

The word Savityi is defined by Yaska (N^irukta, x. 31 as meaning 
sarvasya prasavitdf but he does not explain in what sense prasavitd is 
to be taken. The root su or s% from which it is derived, has three 
principal significations, (1) to generate or bring forth; (2) to pour 
forth a libation; and (3) to send or impel. "When treating of deriva- 
tives of this root as applied to Savitri, Sayana sometimes gives them the 
sense of sending or impelling, and sometimes of permitting or authorizing 
(anujnd). In a few places he explains the root as meaning to beget. 
(Thus on i. 113, 1, he renders prasUtd by utpannd, and savah by ut’- 
pattih). The word prasavitri, as well as various other derivatives of 
the root sw, are introduced in numerous passages of the Eig-veda relat- 
ing to the god Savitri, with evident reference to the derivation of that 
name from the same root, and with a constant play upon the words, 
such as is unexampled in the case of any other deity. 

The following are some of the passages of the Eig-veda in which 
these derivatives occur : 

i. 124, 1. Bevo no atra Savitd nu artham prdsdvtd dvipat pra cha- 
tushpad ityai | The god Savitri hath impelled (or aroused) both two- 
footed and four-footed creatures to pursue their several objects. 

i. 157, 1. Prdsdvid devah Savitd jaged prithah | “The god Savitri 
has aroused each moving thing (comp. i. 159, 3). 

V. 81, 2 (=i:Vaj. San. xiii. 3). Visvd rupdni prati munchate havih 
prdsdvid hhadram dvipade chatushpade | vi ndham akhyat Savitd varenyo 
anu praydnam JJshaso virdjati \ 5. Uta Isishe prasavasya tvam ehah id 
uta Fushd hhavasi deva ydmahhth | “The wise (Savitri) puts on (or, 
manifests) all forms. He hath sent prosperity to biped and quadruped. 
Savitri, the object of our desire, has illuminated the sky. He shines 
after the path of the Dawn.^^ 5. “ Thou alone art the lord of vivifying 
power, and by thy movements, o god, thou becomest Pushan, (or the 
nourisher).^’ 

i. 110, 2. SaudhanvandsaS charitasya hhumand ayachhata Smitur 

*8® See Roth’s Illustrations of the Nirukta, p. 76. I cannot form an opinion 
whether this feature in the hymns in question affords any sufficient ground for regard- 
ing them as artifciol in character, and consequently as comparatively late in their 
origin. 
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dasusho griham | 3. Tat Savitd vo amritatvam dsuvat | Sons of 
Sudhanvan (Eibhus), by the greatness of your deeds* ye arrived at the 
house of the bountiful Savitpi. 3. Savityi bestowed on you {dsuvat) 
that immortality.’^ 

i. 159, 5, Tad rddho adya Savitur varenyam vayaih devasya prasave 
mandmahe | ‘‘That desirable wealth we to-day seek through the 
favouring impulse of the divine Savitri.” 

ii. 38, 1. JJd u syah devah Savitd savdya sahatamam tad-apdh vaJinir 
asthdt I “ The god Savitri hath arisen to impel (or vivify) us, he who 
continually so works, the supporter,” 

iii. 33, 6 (!Nir. ii. 26). Devo anayat Savitd supdnis tasya vayam pra- 
save ydmah urvlh | “ The god Savitri hath led (us, i.e. the waters) ; by 
his propulsion we flow on broadly.” 

iii. 56, 6. Trir d divah Savitah vary dm dive dive dsuva trir no ahnah | 
7. Trir d divah Savitd soshaviti rdjdnd Mitrdvarund supdni | “ Thrice 
every day, o Savitri, send us desirable things from the sky. 7. Thrice 
Savitri continues to send down (these things to us) from the sky ; and 
so also do the fair-handed Mitra and Yaruna.” 

iv. 53, 3. Pra hdhu asrdh Savitd savimani niveiayan prasuvann ah- 
iubhir jagat | 6. Brihatsumnah prasavitd nivesano jagatah sthdtur ulha- 
yasya yo vast | sa no devah Savitd iarma yachhatu | “ Savitri hath 
stretched out his arms in his vivifying energy {savlmani’^^^\ stablish- 
ing and animating all that moves by his rays. 6. May that god 
Savitri, who bestows great happ? less, the vivifier, the stablisher, who 
is lord both of that which moves and of that which is stationary, 
bestow on us protection.” 

iv. 54, 3. Achiiti yach chahrima daivye jane dinair dahsJiaih pralhuti 
purushvatd | devesliu cha Savitar mdnusheshu clia tvaih no atra suvatCid 
andgasah | “ Whatever (offence) we have committed by want of 
thought, against the divine race, by feebleness of understanding, by 
violence, after the manner of men, and either against gods or men, do 
thou, 0 Savitri, constitute {suvatdt) us sinless.” 

V. 82, 3. Sa hi ratndni dd§ushe suvdti Savitd Bhagah | 4. Adya no 
devah Savitah prajdvat sdvih saubhagam | pard dushvapnyam sava | 

5. Viivdni dev a Savitar duritani pard suva yad bhadram tan nah dsuva | 

6. Andgasah Aditaye devasya Savituh save | visvd vdmdni dhlmahi | 

This word also occurs io Sama-veda, i. 461. 
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7. A visvadeva^i aatpatifh suhtair adya vrimmahe | aatyasamm Savi^ 
tdram | May he, Savityi, who is Bhaga, (or the protector, hliaga)y 
send wealth to his worshipper. 4. Send {sdvih) to-day, o divine 
Savitri, prosperity with progeny : send away {pard-auva) sleeplessness 
(compare x. 37, 4, where a similar expression {apa suva) is employed 
in the case of Surya). 5. Send away, o divine Savitri, all calamities ; 
send {asuva) us what is good. 6. May we, becoming sinless towards 
Aditi, through the influence {sava) of the divine Savitri, possess all 
things desirable. 7. We seek to-day, with hymns, for Savitri, who 
possesses true energy {satya-sava^^)^ and aU divine attributes, the lord 
of the good.’* 

vi. 71, 1. Ud u ayah devah Savitd liiranyayd hdhu ayamsta savandya 
Bukratuh | 2. Devasya vayam Savituh savlmani iresJithe sydma vasunaS 
cha duvane ] yo vikasya dvipado yai chatushpado niveiane prasave 
chdsi hhumanah | 6. Vdmam adya Savilar vdmam u ko dive dive 
mmam asmalhyaih sdvlh | ‘‘The potent god Savitri hath stretched 
out his golden arms to vivify (or impart energy). 2. May we share 
in the excellent vivifying power (compare x. 36, 12) of the god 
Savitri, and in the bestowal of wealth by thee, who continuest to 
stablish and vivify the entire two-footed and four-footed world. 6. 
Send to us to-day, Savitri, what is desirable ; send it to us to-morrow, 
and every day.*’ 

vii. 38, 2. Ud u tish^ka SavUah . . • o nribhyo marttalhojanarh 8uvd~ 
nah I 4. Ahhi yam devi Aditir grindti savarh devasya Savitur jushdnd | 
alhi sanirdjo Varuno grinanti ahhi Mitrdso Aryamd sajoshdh | “ Bise, 
Savitri, . . . sending {dsuvdnah) to men the food which is fit for mor- 
tals. 4. Whom {i,e, Savityi) the goddess Aditi praises, welcoming the 
vivifying power of the divine Savitri, whom Varuna, Mitra, and Ar- 
yaman laud in concert.” 

vii. 40, 1. Yad adya devah Savitd suvdti sydma asya ratnino vihhdge | 
“ May we partake in the distribution (of wealth) which the opulent god 
Savityi shall send to-day.” 

vii. 45, I, A devo ydtu Savitd suratno antariksha-prdh mhamdno 
ahaih 1 haste dadhano fiaryd puruni nivekyan cha prasuvan cha Ihuma | 

8. Sa gha no devahk Savitd sahdvd sdvishad vasupatir vasuni | “ May the 

The same epithet is applied to him in x. 36, 13. It occurs also in the Sama- 
veda, i, 464. 
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god Savitri approach, rich in treasures, filling the atmosphere, borne 
by horses, holding in his hand many gifts suitable for men, stablishing 
and vivifying the world, 3. May the powerful god Savityi, lord of 
wealth, send us riches.’’ 

viii. 91, 6. Asavam Savttur yatha BJiagasyeva hJiujim huve | Agnim 
mmudravasasam | ‘‘I invoke the sea-clothed Agni, as (I invoke) the 
vivifying power {savam of Savitri and the bounty of Bhaga.” 

X. 35, 7. Breshtham no adya Savitar mrenyam hhdgam dsuva sa hi 
ratnadhdh asi | “Send us to-day, o god Savitri, a most excellent and 
desirable portion, for thou art the possessor of riches.” 

X. 36, 14. Savitd nah suvatu sa/rvatatim | “May Savitri send {jsuvatu) 
all prosperity,” etc. 

X. 100, 8. Apa amndm Savitd savishad nyah | “May Savitri remove 
{apasdvishat) sickness.” 

X. 139, 1. Suryarasmir harilceiah purastdt Savitd jyotir ud aydn 
ajasram | tasya Fushd prasave ydti vidvdn sampaSyan viivd hhuvandni 
gopdh I “ Invested with the solar rays, with yellow hair, Savitri raises 
aloft his light continually from the east. In his energy {prasave) the 
wise Pushan marches, beholding all worlds, a guardian.” 

Compare A.Y, v. 24, 1 ; vii. 14, 1, 3; vii. 15, 1. 

The preceding passages will suffice to show the extent to which this 
play on words is carried in the hymns addressed to Savitri. 

Derivatives from the same root are, as we have already seen, also 
applied to Surya, as prasa/vitd and prasutah^ in R.Y. vii, 63, 2 and 4 j 
and apasuva in x. 37, 4 ; to Indra {haryasva-prasufdh^ iii, 30, 12) ; to 
Yaruna {pardsuva, ii. 28, 9) ; and to Mitra, Aryaman, Savitri, and 
Bhaga {suvdti, vii. 66, 4). In vii. 77, 1, Ushas (the Dawn) is said to 
rouse {prasuvanti) all living creatures into motion. In viii. 18, 1, the 
impulse, vivifying power, or favouring aid [savimani) of the Adityas is 
referred to. 

(3) Savitriy sometimes distinguished fromy sometimes identified withy 

Surya^ 

Savityi is sometimes expressly distinguished from Surya. Thus he is 
said in i. 35, 9, to approach, or (according to Prof. Benfey^s rendering) to 

In i. 164, 26, and ix. 67, 25, particularly in the latter passage, sava may mean 
a libation of soma. Compare hrahmaaavaih in ix. 67, 24. 
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bring Suiya {yeti sUryam) ; in i. 123, 3, to declare men sinless towards 
Surya®®^ {devo no attra SavitCL damunah anagaao vochati Surydya) ; and in 
V. 81, 4, to combine with the rays of Surya {uta Suryasya ra^milhih 
samuchyasi). In explanation of the last passage, Sayana remarks, that 
before his rising the sun is called Savitri, and from his rising till his 
setting Surya {udayat purvalMvi Savitd | udaydstamayavarttl Bur yah 
iti). And similarly Yaska says, Nirukta xii. 12 : tasya halo yadd dyaur 
apaliatatamaskd dhirna/raimir hhavati | ‘‘the time of Savitri’s appearance 
is when darkness has been removed, and the rays of light have become 
diffused over the sky.’’ If so, his action must also extend to a later period 
of the day, as in vii. 66, 4, he is prayed along with Mitra (the god of 
the day) and Aryaman and Bhaga, to vivify the worshipper after the 
rising of the sun {yad adya sure udite andgah Mitro Aryamd | suvuti 
Savitd Bhagah), Again, in x. 139, 1, Savitri is termed surya-raimiy 
“invested with the rays of Surya;’’ and in the 8th and 10th verses 
of vii. 35 (verse 8 : iam nah Bury ah uruchakshdh | 10 : iam no devah 
Savitd trdyamanah), as well as in x. 181, 3 {Dhdtur dyutdndt Savitus cha 
Fishnor d Surydd ahharan gharmam ete), the two gods are separately 
mentioned, unless we are to suppose (but apparently without reason) 
that in the last passage the writer means to identify all the four gods 
who are there named, viz. Dhatri, Savitri, Yishnu, and Surya. In 
i. 157, 1 also, where several gods are mentioned besides Suiya and 
Savitri, the last two appear to be distinguished : alodhi Agnir jmah 
udeti Suryo vi Ushdi chandra mahi dvo archishd | ayukslidtdm Asvind 
ydtave ratham prasdvld devah Savitd jagat pritJiak | “ Agni has awoke 
from the earth : Surya rises ; the great and bright IJshas has dawned 
with her radiance ; the Alvins have yoked their car to go ; Savitri has 
vivified each moving creature.” In other texts, however, the two 
names appear to be employed indiscriminately to denote the same 
deity, viz. in iv. 14, 2 {urdhvam ketum Savitd devo airej jyotir viivasmai 
Ihuvandya krinvan | d aprdh dydvd-pfithivi antariksham vi Suryo ra§- 

Sayfliia remarks here that, though the godhead of Savitri and Surya is iden- 
tical, they may yet, from their representing different forms, be spoken of as respec- 
tively approaching and approached {yadyapi mvitrusuryayor ehadevatdtvam tathdpi 
murtti-bhedma gantfi-gantavya- bhavak ) . 

26* As in another place (x. 12, 8), he is supplicated, along with Mitra and Aditi, to 
declare the worshippers sinless towai'ds Varuna. 
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mihhik cheJcitdnah) ; x. 158, 1 {Suryo no divas patu . . , | 2. Josha 
Savitah . . . | 3. Chahhur no devak Savitd . . . | 5. SusandrUaih tvd 
vayam prati paiyema Surya). In i. 35, 7, also the name Surya may 
be employed as synonymous with Savitri, which is found in the other 
verses of the hymn, although, as we have already seen, the two deities 
appear to be distinguished in verse 9. See also i. 124, 1 ; and vii. 63, 
1-4 (when the word Surya is used in verses 1, 2, and 3, and Savitri in 
verse 4, and where the functions expressed by the derivatives of the 
root which, as we have seen, are most generally assigned to Savitri, 
are in verses 2 and 4 predicated of Surya). 

In V. 81, 4 and 5 {uta Mitro llmasi deva dharmahhih | 5. JJta Pusha 
hkavasi deva ydmahhih), Savitri is identified with Mitra and Pushan, 
or is, at least, described as fulfilling the proper function of those gods. 
And similarly in v. 82, 1, 3, and vii. 38, 1, 6 (unless with Prof. Eoth, 
8.v» we take Bhaga as a simple epithet), Savitri seems to be identified 
with the god of that name. On the other hand, he is clearly distin- 
guished from these and other deities, in such texts as iii. 54, 11, 12; 
vL 49, 14; vi. 50, 1, 13; viii. 18, 3; viii. 91, 6; x. 139, 1. 

The word Savitri is not always a proper name ; but is sometimes 
used as an epithet. Thus in ii. 30, 1, it seems to express an attribute 
of Indra; and in iii. 55, 19, and x. 10, 5 {devas Tvashtd savitd vik- 
mrupah)y to be, as well as viharupay an epithet of Tvashtri. As 
applied to this god, it probably means rather the generator, than the 
vivifier# 
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PUSHAN. 

I commence my description of this deity by translating tbe account 
given of bim in tbe Sanskrit and German Lexicon of Messrs. Botblingk 
and Kotb, vol. iv. p. 854 f. 

(1) Functions and epithets of Fushan, 

Pusban is a protector and multiplier of cattle (pasupd) and of 
human possessions in general {pushtimlha/ra^ K.V. vi. 3, 7). As a 
cowherd be carries an ox -goad (vi. 53, 9 ; vi. 58, 2) and be is drawn 
by goats {ajuha). In character be is a solar deity, beholds tbe 
entire universe, and is a guide on roads and journies (i. 42, 1 ; x. 17, 
6 ; X. 59, 7 ; x. 85, 26 ; A.Y. vi. 73, 3), and to tbe other world {pa- 
thaspatiy prapathja (x. 17, 3, 5; A.V. xvi. 9, 2; xviii. 2, 53). He is 
culled the lover of his sister Surya (vi. 55, 4, 5 ; vi. 58, 4). He aids 
in tbe revolutions of day and night (i. 23, 13--15); and shares with 
Soma the guardianship of living creatures {Soma-pushamu^ ii. 40, 1 fiP.), 
He is invoked along with the most various deities, but most frequently 
with Indra {Indrd-pushanau, i. 162, 2; vii. 35, 1), and Bhaga (iv. 30, 
24; V. 41, 4; v. 46, 2 ; x. 125, 2, Compare Satapatha Brahmanaxi. 
4, 3, 3 ; Katy. Sr. v. 13, 1). His most remarkable epithets, in ad- 
dition to those above specified, are dghrini, hapardin, haramhhad, dasra^ 
dasmUy dasmavarchasy nardkainsa (R.V. i. 106, 4; x. 64, 3) vimucho 
napdty vimochana. Compare especially the hymns R.V. vi. 53-58; 
X. 26.*^ The reader can also consult the remarks on this god given in 
the Introductions to Professor Wilson^s translation of the Rig-veda, 
vol. i. p. XXXV. and vol. iii. p. xii. 

The hymns which are exclusively devoted to the celebration of 

265 In Nir. vii. 9, where RV. x. 17, 3, is quoted, Yaska'explains the words hhuvm* 
asya gopdh there applied to Pushan, by sarveahdm bhutdndm gopdyitd ddityah | “ the 
sun, the preserver of aU beings/* 
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Pfishan are i. 42 ; i. 138 ; vi. 53-56 ; vi. 58 ; and x. 26. In 
ii. 40, he is invoked along with Soma, and in vi. 57, in company 
with Indra. The single or detached verses of other hymns in which 
he is mentioned are numerons. In addition to the epithets above 
specified by Professor lloth, I note the following, and others will 
be found, in the hymns which are translated below : agohya^ not 
to be hidden (x. 64, 3) ; anarvan^ resistless (vi. 48, 15) ; ahliyar- 
dhayajvan^ bringing blessings (vi. 50, 5);’*®® asuray divine (v. 51, 11); 
kshayadviray ruler of heroes (i. 106, 4); tavyaa, strong, and turay 
vigorous (v. 43, 9); tuvijdtay of powerful nature (i. 138, 1) ; purandhiy 
wise (ii. 31, 4) ; puruvaaUy abounding in wealth (viii. 4, 15) ; man- 
tumaty wise in counsel (i. 42, 5) ; mamhishthay most bountiful (viii. 4, 
18) ; mayobhuy beneficent (i. 138, 2) ; mjiny bestower of food (i. 106, 
4) ; iakray powerful, (viii, 4, 15) ; viivadevyay distinguished by all 
divine attributes (x. 92, 13); visvasauhhagay bestowing all blessings 
(i. 42, 6) ; visvavedasy knowing all things (i. 89, 6) ; hiranyavdsl- 
mattamay skilful wielder of a golden spear (i. 42, 6) ; and Soma is said 
to be like Pushan an impeller of the soul {dhijavana). He is the lord 
of all things moving and stationary, the inspirer of the soul, an un- 
conquerable protector and defender, and is besought to give increase of 
wealth, i. 89, 5 {tarn UOnani jagatas taatuahas jgatim dhiyamjinvam 
a/vase humahe vayam | Fushd no yaihCt vedasam asad 'vridhe rakshitd 
pGyur adahdhah avaataye [ compare ii. 1, 6). He is besought to main- 
tain his friendship steadfast lik ) a skin without holes and well filled 
with curds; he is declared to transcend mortals, and to be equal to 
the gods, in glory ; and is prayed to protect his servants in battle and 
to defend them as of old, vi. 48, 18 {driter iva te avrikam astu 8ahhyam\ 
p^ihhidraaya dadhanvatah anpurnasya dadhanvatah | 19. Paro hi mart y air 
aai aamo devair uta kriyd | abhi khyah Pushan pritandsu nas tvam ava 
nunafk yatha purd). He is said to regard, and to see clearly and at 
once, all creatures, hi. 62, 9 {yo viSvd ahhi vipasyati Ihuvand aam cha 
paiyaii ] aa nal} Puahd 'vita hhuvat\ and in x. 139, 1, is associated 

206 *<Speiideii entgegenbringend” (Roth). Yaska (Nir. vi. 6 ) explains the compound 
as abhyardhayan yajatiy “ one who increasing, worships,’* and Sayana expands this 
into ** prospering his worshippers" {atotfin ahhyardhayan samfiddhdn kurvan yo 
pajati dhmena pidayati tdldfiaaK ) ; Roth, in his Illustrations of the Nirukta, p. 75 , 
inclines to the same interpretation. 
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with Savitri and is described as moving onward under bis impulse, and 
as knowing and perceiving all creatures, a guardian {taaya PusM pra- 
save yati vidvan sampakyan vUvd hhuvandni gopdh). He is connected 
with the marriage ceremonial in x. 85, 26 and 37, being besought to 
take the bride^s hand and lead her away (verse 26. Pmhd tvd ito na- 
yatu hastagrihya), and to bless her in her conjugal relation (37. tdm 
Pushan ^ivatamdm d irayasva) ; and in another place he is prayed to 
give his worshippers their share of damsels, ix. 67, 1 0 {avitd no ajds- 
mh Pushd ydmani ydmani d hhahshad hanydsu nah). According to Pro- 
fessor Eoth (as quoted above) Pushan is not only the tutelary god of 
travellers, but also, like Savitri and Agni, and the Greek Hermes, a 
yjrvxorrrofiTTo^;, who conducts departed spirits on their way to the other 
world, and in proof of this, as we have seen, he refers to E. Y. x. 1 7, 3, 
5, and two passages from the A.Y. These texts are as follows : E.Y, 
X. 17, 3 tf. (verses which, as I learn from Professor M. Muller’s 
article on the funeral ceremonies of the Brahmans, p. xi. ff., are 
directed to be recited during the cremation of the body) : Pushd tvd 
itai chydvayatu pra vidvan anashtapasur hhuvanasya gopdh | sa tvd 
etebhyah pari dadat pitrihhyo Agnir devehhjah suvidatriyelhyah | 

4. Ayur vikdyuh pari pdsaii tvd Pushd tvd pdiu prapathe purastdt | 
yatrdsate suhrito yatra te yayus tatra tvd dev ah Savitd dadhdtu | 

5. Pushd imdh dsdh anu veda sarvdh so asmdn ahhayatamena neshat | 
svastiddh dghrinih sarvaviro aprayuchhan purah etu prajdnan \ 6. 
Prapathe pathdm ajanish\a Pushd prapathe divah prapathe prithi- 
vydh I uhhe ahhi priyatame sadasthe d cha pard cha charati prdjanan | 

3. May Pushan convey thee away hence, the wise, the preserver 
of the world, who loses none of his cattle ; may he deliver thee to 
these fathers ; and may Agni (entrust thee) to the gracious gods. 4. 
May life, full of vitality, protect thee: May Pushan convey thee onward 
on thy distant road ; May Savitri place thee where the righteous abide, 
in the place whither they have gone. 5. Pushan knows aU these 
regions: may he conduct us in perfect security; blessing, glowing, all- 
heroic, may he go before us, watchful and understanding. 6. Pushan 
was born to move on distant paths, on the far road of heaven and the 
far road of earth. He goes to and returns from both the beloved abodes.” 

See "Weber’s Ind. Stud. v. 186, and 190. 

Journal of the German Oriental Society, vol. ix., at the end. 
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A.V. xvi. 9, 2. Tad Agnir aha tad u Somah aha Pushd md dhat 
iukritasya lohe \ ‘^Agni says, and Soma says, ‘may Pushan place me 
in the world of righteousness/ ’’ 

A.V. xviii. 2, 53. Agmshomd pathilcritd syonam devehhyo ratnam da^ 
dhathur vi loJcam | upa preshy atam Pushamm yo vahciti ajaydnaih pathi- 
Ihis tattra gachhatam | “ Agni and Soma, makers of paths, ye have 
prepared for the gods, as a treasure, a beautiful world ; go thither and 
send hither to us Pushan, who shall conduct us by direct roads.” 

In R.V. i. 23, 13 f. the glowing Pushan is prayed to bring hither, like 
a lost beast, the supporter of the sky, who is surrounded by brilliant 
grass ; and is said to have found the king so designated, who had 
been concealed {a Pushan chitraharhisham dghrine dharunam divah 
dja nashfam yathd pasum | 14. Pushd rdjdnam dghrinir apagulham 
guhd hitam | avindach chitraharhisham). 

In one passage, i. 23, 8, the other gods are designated by the appel- 
lation of pushardti^ “bestowers of Pushan’s gifts,” or “having Pushan 
as their chief giver.” 


(2) Hymns addressed to Pushan, 

I shall now translate some of the hymns addressed to Pushan, from 
which it will appear that the character of this god is not very distinctly 
defined ; and that it is difficult to declare positively what province 
of nature or of physical action he is designed to represent, as is at 
once manifest in the case of Pyaus, PyithivI, Agni, Indra, Parjanya, 
and Surya : 

i. 42, 1. Sam Pushann adhvanas tira vi amho vimiicho napdt ] sahsliva 
deva pra nas pur ah \ 2. Yo nah Pdshann agho vriko duHevah ddideiati | 
apa sma tvam patho jahi | 3. Apa tyam paripanthinam mushlvdnam 
liuraichitam | duram adhi sruter aja \ 4i, Tvarh tasya dvaydvino aghaiani’ 
sasya kasya chit | padd ^hhi tishtha tapushim | b, A tat te dasra man- 
tumah Pushann avo vfimmah | yena pitfln achodayah [ 6. Adha no 

Prof. Roth, 9.V. takes ajaydnaih as =x anjoyhnaih, 

270 Professor Roth understands this epithet chitrabarhis to mean << having glittering 
straw,” or “having around him straw in the form of jewels,” and applies it to the 
moon. Prof. Benfey, following Sayana, considers that Soma is the deity intended, 
and renders the word chitrabarhia by “ reposing on a rich covering.” The reference 
seems obscure. 
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vUvasaulhaga hiranyavdilmattama [ dhamni sushand Icridhi | 7. Ati 
nah sakhato naya sugd nah supathd hfinu j Fushann iha kratum vidah | 
8. Alhi suyavasarh naya na na^vajvdro adhvane \ Fushann . . . | 9. &ag- 
dhi purdhi pra yamsi cha Hiihi prdsi udaram | Fushann ... | 10. Na 
Fushanam methdmasi suktair ahhi grimmasi | vasuni dasmam Imahe | 
‘‘1. Conduct us, Puehan, over our road ; remove distress, son of the de- 
liverer ; go on before us. 2. Smite away from our path the destruc- 
tive and injurious wolf which seeks after us. 3. Drive away from our 
path the waylayer, the thief, the robber. 4. Tread with thy foot upon 
the burning weapon of that deceitful wretch, whosoever he be. 5. 0 
wonder-working and wise Pushan, we desire that help of thine where- 
with thou did favour our fathers. 6. 0 god, who bringest all bless- 
ings, and art distinguished by thy golden spear, make wealth easy of 
acquisition. 7. Convey us past our opponents; make our paths easy 
to traverse ; gain strength for us here. 8. Lead us over a country of 
rich pastures ; let no new trouble (beset our) path. 9. Bestow, satiate, 
grant, stimulate us, fill' our belly. 10. We do not reproach Pushan, 
we praise him with hymns ; we seek riches from the wonder-working 
godF 

The next hymn alludes at the beginning to Pushan in his character 
of tutelary god of travellers (comp. vi. 49, 8 ; x. 17, 3, 6 ; x. 59, 7 ; 
X. 92, 13) ; but it is chiefly occupied with the poet^s aspirations after 
a liberal patron, and with attempts to inflame the god^s indignation 
against the niggards with whom he considered himself to be surrounded. 

Vimucho napdt. Professor Benfey follows Sayan?i in loco in taking this to 
mean “ offspring of tlie cloud {jala-vhnochaJca-hetor meghasya puttra). The 
Indian commentator, however, assigns another sense to the phrase in v. 55, 1, where 
it recurs, and where he explains it as “the son of Prajapati, who at the creation 
sends forth from himself all creatures {vimunchati srishfi~kale svasahasat servah 
prajah visrijati iti vimulc Prajapatih | tasya puttra). In E.V. viii. 4, 15 f. Pushan 
is called vimochana, the “deliverer,” which Saynna interprets “ deliverer from sin” 
pdpdd vimochayitafi). Perhaps vimucho napdt means the same thing. Compare 
the words vi te munchantdm vimucho hi santiy A.V. vii. 112, 3; and savaso nopat, 
and the other similar phrases quoted above in p. 62. In preparing my version of this 
hymn I have had the aid of Benfey, as well as of Sayana. 

272 Professor Benfey refers here to a preceding note of his own on E.V. i. 41, 8, the 
Sense of which is as follows : “ I believe that this refers to a practice which we still find 
among barbarous, and even among partially civilized, races, of believing that they 
can compel their gods, by insults, and by blows inflicted on their images, to grant 
their desires, or if this be not accomplished, of thinking that they thereby take their 
revenge.” 
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vl. 53, 1. Vayam u tva pathas pate ratham na vdjasdtaye | dhiye 
Fushann ayujmahi \ 2. Abhi no naryam msu viram prayata-dahsMnam | 
•odmam girihapatim naya | 3. Aditsantam chid dghrine Pushan ddndya 
chodaya | pane§ chid vi mrada manah I 4. Vi patho vdjasdtaye chinuhi 
vi mridho jahi sudhantam ugra no dhiyah | 5. Pari trindhi panindm 
drayd hridaya have | athem asmahhyam randhaya | 6. Vi Fmhann drayd 
tuda paner ichha hridi priyam | athem asmahhyam randhaya | 7. A rihha 
kikird krinu pamnam hridayd have | athem ... | 8. Yam Pushan Irah- 
machodinim dram hihharshi dghrine | tayd samasya hridayam d rikha 
kikird krinu | 9. Yd te ashfrd goopakd dghrine paiusddhanl | tasyds te 
sumnam Imahe | 10. Uta no goshanim dhiyam aivasdm vdjasdm uta | 
nrivat krinuhi vitaye | 

‘‘ 1. Pushan, we have attached thee, lord of roads, to our hymn, as 
a chariot (is yoked) for the acquisition of food. 2. Bring to us wealth 
suitable for men, and a manly estimable householder, who shall bestow 
on us gifts. 3. Impel to liberality, o glowing Pushan, even the man 
who would fain bestow nothing : soften the -soul even of the niggard. 
4. Open up paths by which we may obtain food ; slay our enemies ; 
let our designs succeed, o glorious god. 5. 0 wise god, pierce the 
hearts of the niggards with an awl; and then make them subject to us. 
6. Pierce them with an awl, o Pushan ; seek (for us) that which is 
dear to the niggard’s heart ; and then make them subject to us. 7. 
Penetrate and tear the hearts of the niggards, o wise god, and then 
subject them to us. 8. With that prayer-stimulating goad which thou 
carriest, glowing Pushan, penetrate and tear the heart of every such 
man. 9. From that goad of thine, which is furnished with leathern 
thongs, and guides cattle, we seek for prosperity. 10. Grant that 
our hymn may produce for us cattle, horses, food, for our enjoyment 
abundantly.” 

vi. 54, 1. Sam Pushan vidushd naya yo anjasd '^nusdsati | yah eva 
idam iti Iravat | 2, Sam u Pushnd gamemahi yo grihdn ahhisdsati | ime 
eva iti cha Iravat | 3. Pdshnak chakram na risky ati na koio ava padyate | 
no asya vyathate pavih | 4. Yo asmai havishd \idhat na tarn Pushd ^pi 
mrishjate | prathamo vindate vasu \ 5. Pushd gdh anu etu nah Pushd 
rakshatu arvatah | Pdshd vdjam sanotu nah \ 6. Pushann anu pra gdh^ 


See Bohtlingk and Roth, a.v. goopaia. 
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ihi yajamdnasya aunvatah | asmaham stuvatdm uta | 7. MCilcir nesat 
mdlilm rishat mdlcim sam iari heva^e | atha arishtdlhir d gahi | 8. 
8'rinvantam Fushanam vayam iryam anashta-vedasam | Udmfh rdyah 
tmahe \ 9. Pushan tava vrate vayam na rishjema Jcaddchana | atotdras U 
iha smasi \ 10. Fa/ri Fushd parastdd hasfam dad/iatu dakshmam | punar 
no nashfam djatu | 

‘‘1. May we, o Puslian, meet with a wise man who shall straightway 
direct us, and say ‘so it is.’^’* 2. May we meet with Pushan,®’* who 
shall point out a house, and shall say ‘ it is this.’ 3. Pushan’s wheel is 
not shattered, nor does its box fall, nor is its rim broken. 4. Pushan is 
not hostile to the man who offers him an oblation ; that man is the first to 
obtain wealth. 5. May Pushan follow our kine; may he protect our 
horses ; may he give us food. 6. Pushan, follow the kine of the wor- 
shipper who offers soma-libations, and of us when we do the same. 7. 
Let nothing be lost, or injured, or fall into a pit ; but come to us with 
(the cows) all safe. 8. We seek after Pushan who hears us, the alert, 
who never loses property, \^ho is lord of wealth. 9. Pushan, may we, 
through thy appointment, never fall into calamity; we are here, thy 
worshippers. 10. May Pushan stretch out his right hand far and wide, 
and drive hither our lost property.” 

vi. 55, 1. Fhi vdm vimucho napdd dghrme sam sacJidcahai | rathir 
ritasya no hhava | 2. Fathitamam Icaparddinam lidnam radhaso mahah | 
rdyah sakkdyam Imahe | 3. Rdyo dhara ^ si dgJirine vasoh rdsir ajdha \ 
dhivato dhlvato sakhd | 4. Pushanaih nu ajdsvam upa stoshdma vdjinam | 
svasiir yo jar ah uchyate | 5. Mdtur didhishum ahravam svasur jdrah 
krinotu nah ] hhrdtd Indrasya sakhd mama \ A ajusah Fu8hana}n rathe 
nisrimhhds te janakriyam [ devam vahantu hihhratah ] 

“1. Come hither, glowing god, the deliverer, may we meet; be the 
charioteer of our rite. 2. We seek riches from thee, the most skilful 
of charioteers, the god with braided hair, the lord of great wealth, and 
our friend. 3. Thou art a stream of opulence, a heap of riches, o glow- 
ing deity, drawn by goats, and the friend of every devout contemplator. 

274 Sayana says that this verse is to be muttered by a man seeking for lost property 
{nashta-dhanam anvichhata etaj japyam)^ and refers to Gfihya Sutras, iii. 9. He 
understands the vrise man of one who shall point out the mode of recovering such 
property. 

27^ See Prof. Wilson’s note in loco. Sayana explains : ‘‘ May we by [the favour 
of] Pushan meet with a man who shall shew us the house in which our lost cattle are.'* 

12 
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4. Let Tis praise PusliaTi, the god drawn by goats, the giver of food, 
who is called the lover of his sister.^^® 5. I address the husband of his 
mother ; may he hear us, the lover of his sister, the brother of Indra, 
and my friend, 6. May the surefooted*^® goats, supporting Pushan, the 
god who visits mankind, bring him hither upon his chariot.’’ 

vi. 56, 1. Yah enam adidekaii Jcaramhhad^^ iti Fushamm | na tena 
devak adiie | 2. Uta gha sa rathUamah sakliyd satpatir yujd 1 Indro 
vritrdni jighnate | 3 (Nir. ii. 6). Uta adah parushe gavi suraS chakram 
hiranyayam | ni air ay ad rathUamah | 4. Yad adya tvd purushtuta Ira- 
vdma dasra mantumah | tat m no manma sddhaya | 5. Imam cha no 
gaveshanam sdtaye suhadho ganam | drdt Pushann asi krutah | 6. A te 
svastim vmahe dreaghdm updvasum 1 adya cha sarvatdtaye svak cha sarva^ 
tat aye | 

‘‘ 1. By him who designates Pushan by saying ‘this is the eater of 
meal and butter,’ the god cannot be described. 2. Indra too, the lord 
of the good, the most skilful of charioteers, seeks to slay his enemies in 
company with his friend. 3. And this mbst skilful charioteer drove 
that golden wheft of the sun through the speckled cloud.*’^ 4. Accom- 
plish for us, 0 wonder-working and wise deity, that desire which we 
shall address to thee to-day, 5. And direct this exploring band of ours 
to the attainment of their object : for, Pushan, thou are renowned afar. 
6. We seek thy blessing, which drives away calamity, and brings 
opulence near, for full prosperity to-day, and for full prosperity to- 
morrow.” 

vi. 57, 1. Indra nu Fushand my am sakhydya Bvastaye huvema vdja^ 

sdtaye | 2. Somam any ah updsadat pdtave chamvoh mtam | karamhham 

276 Ushas, according to Suyana ; and Suryu, according to Prof. Roth. See the last 
verse of vi. 68, below. 

277 Sayana renders matuh by nirmatryah ratreh^ “ the constructress, Night." 

278 Roth, 8.V. says niirimhha perhaps means “ sicher auftretend ; ’’ Wilson renders 
** harnessed; " Sayana nisrathya sambadhya hartarah. All seems guess work. 

279 Prof. Roth translates this verse as follows in his Illustrations of the Nirukta, 
p. 19 ; “ Er hat dort durch den krausen Wolkenzug der Sonne goldenes Rad hinr 
durchgelenkt, der trefliche Fuhrmann (Puschan). He has guided the golden wheel 
of the sun through the curled train of clouds, the excellent driver (Pushan)." In his 
Lexicon he renders the word parusha by “ variegated," etc. 

280 Compare iii. 67, 2, and vi. 17, H, where PQshan and Vishnu are said to have 
purified three bowls of Soma for Indra {^Fuaha Yiahnm trlnka ramsi dhavan vritra- 
haiMm madiram amdtm aamai)^ 

281 iii. 52 7. 
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anyak ichhati | 3. Ajah anyasya vahnayo ha/rl anyasya sambhrita j 
tdhhydm vfittrdni jighnate | 4. Yad Indro anayad rito mahir apo vri^ 
shantamah j tatra Pushu ^hhavat sachd \ 5. Tdm Piiahnah sumatim 
vaydm vrikshasya pra vaydm iva | Indrasya cha d rabhdmahe | 6. Ul 
Pushanafh yuvdmake ahhUun iva sdrathih J mahyai Indr am svastaye | 

** 1. Let us invoke India and Pushan to be our friends, to bless us 
and to grant us food. 2. Of these two gods, the one (India) comes to 
drink the soma poured out from the ladles, and the other (Pushan) 
desires meal and butter. 3. Goats convey the one, and two harnessed 
brown horses the other : borne by them he seeks to slay his enemies. 
4. "When the most vigorous India brought the great flowing waters, 
Pushan was there with him. 5. We lay hold of that goodwill of 
Pushan and of India, as we seize the branch of a tree. 6. We stir up 
Pushan and India to bring us great prosperity, as a charioteer shakes 
his reins.’’ 

vi. 58, 1^(= S.Y. i. 75), S*u1cram te any ad yajatam te any ad vishurupe 
aJiani dyaur ivdsi | visvdh hi mdydh avaai svadhuvo b^dra te Pushann 
iha rdtir astu j 2. Ajdsvah pasupdh vdjapastyo dhiyamjinvo bhuvane 
viive arpitah | ashtrdm Pushd iithirdm udvarivrijat sanchakshdno bhu» 
vand devah lyate | 3. Yds te Pushan ndvo antah samudre hiranyayir 
antarihshe charanti | tdbhir ydsi dutyaih suryasya kdmena krita sravah 
ichhamdnah \ 4. Pushd subandhur divah d prithivydh ilaspatir maghavd 
dasmavarchdh | yam devdso adaduh Surydyai kdrnena kritam tavasam 
svancham [ 

1. One of thine (appearances) is bright, the other is venerable ; thy 
two periods are diverse ; thou art like Dyaus : for, o self-dependent 
god, thou exercisest all wondrous powers. 0 Pushan, may thy gifts 
be beneficent. 2. Borne by goats, guardian of cattle, lord of a house 
overflowing with plenty, an inspirer of the soul, abiding within the 
whole creation, Pushan has grasped his relaxed goad ; the god moves 
onward beholding all creatures. 3. With those golden ships of thine, 
which sail across the aerial ocean, thou actest as the messenger of the 
Sun, desiring food, o god, subdued by love. 4. Pushan is the close 
associate of [or the bond uniting?] heaven and earth, the lord of 
nourishment, the magnificent, of wondrous lustre. Him, vigorous and 
rapid, subdued by love, the gods gave to Surya.” 

*8* See next verse, and vi. 49, 8, where the same phrase occurs. 
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In ii. 40, Soma and Pushan are celebrated conjointly as the gene- 
rators of wealth, of heaven and earth, and the born preservers of the 
world, and as made by the gods the centre-point of immortality {Soma- 
j^ushand janand rayindm janand divo janand pritkivydh \jdtau viivasya 
hhuvanasya gopau devdh ahrinvann amritasya ndhhim, verso 1) ; they hide 
the hated darkness (imau tamdmsi guhatdm ajush^hd^ ibid. 2); they impel 
the chariot with seven wheels which traverses the air, but is not all- 
pervading, which revolves in all directions, is yoked by the mind, and 
shines with seven rays {Somupushand rajaso vimdnam saptachalcram 
ratham avisvaminvam | mshnvritam manasd yujyamdnam tarn jinvatho 
vrishand pancharasmim^ verse 3) ; the one of them (Pushan) is said to 
make his abode in the heaven, the other (Soma) on the earth and in the 
air {divi anyo sadanaih chahre uchchd pritJiivydm anyo adhi antarikshe^ 
verse 4) ; the one (Soma) to have generated all creatures, and the other 
(Pushan) to move onward beholding the universe {vUvdni anyo bhuvand 
jajdna vUvam anyo abhichakshdnah eti^ verse 5). 

In the conclu^ng verse of R.V. i. 138, the poet tells Pustan that he 
seeks with gentle hymns to attract his attention, and that he does not 
treat the god with haughtiness or contempt, or reject his friendship {o su 
tvd mvritimahi stomehhir dasma sddhuhhih | na Id tvd Pushann atimanye 
dghrine na te sakhyam apahnuve)* 

In X. 26, he is said to be the fulfiller of prayers, and the stimulator 
of sages {matinam cha sddhanarn viprdndm cha ddhavam^ verse 4) ; to be 
the promoter of sacrifices, to impel the horses of chariots, to be a 
rishi friendly to men, and a protecting friend of the wise man {pratyar- 
dhir yajndndm akvahayo rathdndm | rishih sa yo manurhito viprasya 
yavayat-sakhah^ verse 5), the unshaken friend, bom of old, of every 
suppliant {vikasya a/rthinah sakhd sanojdh anapachyutah), 

283 Prof. Both, 8,v. tkinks the word pratyardhi^ which occurs also in x. 1, 5, may 
moan “ entitled to the half of/' “ having an equal share in.” Compare abhy-ardha^ 
yajvan above, p. 172, and note. 
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SECTION XIII. 

USHAS. 

This goddess, who corresponds to the (-ZEolic Avoi?) of. the 

Greeks, and to the Aurora of the Latins, is a favourite object of cele- 
bration with the poets of the Rig-veda, and the hymns addressed to 
her are among the most beautiful — ^if not the most beautiful — in the 
entire collection. The following are those which are specially dedi- 
cated to her honour, viz., i. 48; i. 49; i. 92; i. 113; i. 123; i. 124; 
iii. 61 ; iv. 51 ; iv. 52; v. 79; v. 80; vi. 64 ; vi. 65 ; vii. 75’-81 ; 
X. 172. She is also invoked or referred to in numerous detached verses. 

To give' an idea of the manner in which Tishas is described and cele- 
brated, I shall quote the larger portion of three hytins, of which the 
second and third are more remarkable than the first (introducing here 
and there some parallel passages from other quarters), and I shall 
afterwards give a summary of the principal attributes and functions 
which are attributed to her. 

(1) Three hymns to 

i. 48, 1. Saha vdmena nah Usho vi uchha duhitar Bivah | saha dyum- 
nena hrihatd vihhdvari rdyd devi ddsvaii f 2. Asvavatir gomatir visva- 
suvido hhuri chyavanta vastave | udiraya prati md sunritdh ushai clioda 
rddho maghondm [ 3. Uvdsa ushdh uchhdt cha nu devi jird rathdndm | 
ye asydh dcharaneshu dadhrire samudre na iravasyavah | 4. Usho ye te 
ydmeshu yunjate mano ddndya surayah | attrdha tat kanvah eshdm kan^ 
vatamo ndma grindti nrindm | 5. A gha yosheva sunari ushdh ydti pra- 
Ihunjati I jarayantl vrijanam padvad lyate ut patayati pakshinah | 6. Vi 
yd srijati samanam vi arthinah padam na veii odatl | vayo nakis te pap- 
tivdmsah dsate vyushtau vdjmlvati | [i. 124, 12 = vi. 64, 4. Ut te vayai 
chid vasater apaptan narak cha ye pitvhhdjo vyushtau ] see also i. 48, 9]. 
i. 48, 7. Esha ayukta pardvatah siiryasyodayanad adhi | iatam rathelhify 
suhhagd mhdh iyam vi ydti abhi mdnushdn | 8. Vikvam asydh^ nandma 
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chakshase jagaj jyotish Jcrinoti aUnarl | apa dvesho maghoni duhita divah 
ushdh uchhad apa sridhah \ 9. JJshah d hhdhi hhdnund chandrena duhitar 
divah I dvahanti hJidri asmalhyam sauhhagam vyuchhanti divishtishu | 
10. Viivasya hi jivanam prdnanam tve vi yad uchhasi sunari | 8d no 
rathena Irihatd vihhdvari ^rudhi chitramaghe havam | [i, 49, 1. Usho 
hhadrebhir d gahi divah chid roohandd adhi j vahantu arunapsavah upa 
tvd somino griham | 2. Supehasam suhham ratham yam adhyasthdh ushas 
tvam 1 tena sidravasam janam prdva adya duhitar divah | vi. 65, 2. Vi 
tad yayur arunayughhir ahvaih chitram hhdnti ushasah chandrarathdh | 
vii. 75, 6. Prati dyutdndm arushdso aivdh chitrdh adrihrann ushasam 
vahantah | ydti huhhrd visvapUd rathena |]. i. 48, 12. Viivdn devan d 
vaha Bomapitaye antarikshdd ushas tvam | 

Hawn on us with prosperity, o Ushas, daughter of the sky, 
with great glory, o luminous and bountiful goddess, with riches. 2. 
(These dawns) bringing horses and cows, and all-bestowing, have 
oftentimes hastened to shine.*®^ Awake for me joyful voices (or hymns)^®® 
0 Ushas, and send us the wealth of the magnificent. 3. Ushas has 
dawned (before) ; let her now dawn (again), the goddess who impels 
our chariots, which at her arrivals are borne forward, like wealth- 
seekers in the ocean.^®® 4. Kanva, the chief of his race, here celebrates 
the name of those wise men who at thy approaches, o Ushas, direct 
their thoughts to liberality. 5. Like an active woman, Ushas advances 
cherishing*®^ (all things ) ; she hastens on arousing footed creatures,*®® and 

29* The word vast me is so rendered by Benfey. See his translation, in loco, and 
his Glossary to the Sama-veda, s.i ushy and vasy and vastu ; and Roth s,v, ush. 2. 

296 Benfey renders sunritdh here by “ Herrlichkeiten,” ‘ glorious things ; ’ but in 
i. 92, 7, and i. 113, 12, he translates the same word by “beautiful hymns.” A note 
on it by Professor Aufrecht will be found farther on. 

286 The sense of dadhrire in this clause is not very clear. Prof. Wilson renders 
after Sayana : “ chariots, which are harnessed at her coming ; as those who are 
desirous of wealth send ships to sea.” Prof. Benfey explains : “ carts, which roll at 
her approach, like wealth-seekers in the sea ; ” e.e., as he adds in a note : “ The 
waggons full of wealth are driven hither by the dawn ; they are so full as to reel and 
swing about.” It is difficult to see how this sense can be extracted from the words. 

287 Sayana makes prabhunjati = praharshena sarvam pdlayantl* Benfey renders 
it “ruling,” and Roth s.v. “rendering service.’* 

288 Professors Benfey and Bollensen (Orient und Occident, ii. 463) both explain 
jaraya/nti here in the sense of “setting in motion,** or “ arousing,” the former deriv- 
ing it from the root javy “ to hasten,*’ and the latter from jar = gary “ to wake.” — 
See BoUensen’s remarks in pp. 463-465. In other places, as we shall see, and as he 
allows, it must be rendered “ making old,** 
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makes the birds fly aloft. 6. She sends forth both the active and the 
beggars (to' their occupation) ; lively, she loves not to stand still ; the 
flying birds no longer rest after thy dawning, o bringer of food.“® 
[i. 124, 12. The birds fly up from their nests, and men seeking food, 
leave their homes.] 7. She has yoked (her horses) from the remote 
rising-place of the sun ; this auspicious XJshas advances towards men 
with a hundred chariots. 8. Everything that moves bows down before 
her glance ; the active goddess creates light ; by her appearance the 
magnificent daughter of the sky drives away our haters ; Ushas has 
repelled our enemies. 9. Shine forth, Ushas, daughter of the sky with 
brilliant radiance, bringing to us abundant prosperity, dawning upon 
our devotions. 10. In thee, when thou dawnest, o lively goddess, is the 
life and the breath of all creatures ; resplendent on thy massive car hear 
our invocation, [i. 49, 1. Come, Ushas, even from the light of the sky, 
by auspicious (paths) ; let the ruddy (horses) bring thee to the house 
of the offerer of soma.. 2. Protect to-day, o Ushas, daughter of the 
sky, the prosperous man with that beautifully formed and pleasant 
chariot on which thou standest. vi. 65, 2. They went apart with 
their ruddy-yoked horses; the Dawns on the luminous cars shine 
brilliantly, vii. 75, 6. The bright and ruddy steeds were beheld 
bearing onward the shining Ushas. The lustrous goddess moves in a 
chariot beautified with all sorts of ornaments], i. 48, 12. Ushas, 
bring all the gods to dri«k our soma.’^ 

i. 92, 1 (=S.V. ii. 1105). Etah u tyah Ushasah ketum akrata ^purve 
^rdhe rajaso hhdmm anjate | nishkrinvandh dyudhdmva dhrishmvah 
prati gdvo arushir yanti mdtarah j 2(=: S.V. ii. 1106). TJd apaptann 
arundh hhdnavo vrithd svdyujo arushlr gdh ayukshata | akrann ushdso 
myundni purvathd ricsantam hhdnum arushir aiisrayuk | 3 (—S.Y. ii. 
1107). Archanti ndrir apaso na vuhtihhih samdnena yojanena d pard-^ 
mtah I uharn vahantih sukrite suddnave viSvd id aha yajamanaya mn- 
vate I 4, Adhi pekdrtui vapate nritur iva apornute mkshah usreva har- 
jaham \ jyotir viivasmai Ihuvandya kfinvatl gdvo na vrajam vi ushdh 

vajtnwatt is explained by Yaska, Nir. li. 26, and xii. 6, by annavatl; and by 
Sayana on R.V. i. 3, 10, by annavaUhriyavat\ mistress of rites possessing food." 
These senses of the word seem uncertain. 

290 Compare i. 124, 61 : purve Wdhe rajaso aptyasya gwodm janitrl akrita pra 
hetum I ** The mother of the cows has displayed her signal in the eastern part of the 
watery firmament." 
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€,var iamah | [i. 123, 10. Kanyeva tanva ^uiadund esM devi devam 
iyahhamunam | samsmayamdnd. yuvatih piirastad dvir vahhdfksi hrinushe 
mhhdti I 11. Susankdid mdtrimrishteva yoshd dvis tanvam hrinushe 
driie ham | i. 124, 4 (=Nirukta, iv. 16). Upo adaHi iundhyuvo na 
mksho nodhdh ivdvir aJcrita priydni | admasad na sasato hodhayantl 
haivattamd dgdt punar eyushindm | 7 (=Nir. iii. 5). Ahhrdtd iva pum- 
sah eti praiichl garttdrug iva sanaye dhandndm | jdyeva patye uiail 
suvdsdh ushdh hasreva ni rinite apsah | v. 80, 5. JEshd iubhrd na tanvo 
viddnd urdhveva sndtl drihye no asthdt | vi. 64, 2. Avir vahshah hrinushe 
iumlhamdnd devi rochamdnd mahohhih*\ compare v. 80, 46]. i. 92, 5. 
Prati archih ruiad asydh adarii vi tishthate hddhate hrishnam ahhvam | 
svaruih na peso vidatheshu anjan cliitraih divo duhitd hhdnum airet | 
6. Atdrishma tamasas par am asya ushdh uchhanti vayund hrinoti ( ^riye 
chhando na smayate vibhdti supratikd saumanasdya ajigah \ 7. Bhdsvati 
netri sunritdndih divah stave duhitd Gotamelhih | prajdvato nrivato asva^ 
hudhydn usho goagrdn upa mdsi vdjdn | 8. Ushas tarn asydm yaiasarh 
suvirdm dasapravargam rayim ahahudhyam | sudamsasd kravasd yd vi 
hhdsi vdjaprasutd suhhage hrihantam \ 9. Visvdni devi hhuvand ^hhicha- 
hshya pratichi chahshur urviyd vihhdti | viivam jivam charase hodhayantl 
viSvasya vdcham avidat mandyoh | 10. Punah punar jay amdnd purdnl 
samdnam varnam ahhi iumhhamdnd | kvaghnlva hritnur vijah dmindnd 
martasya devi jar ay anti dyuh | 11. Vyurnatl divo antdn ahodhi upa sva^ 
sdram sanutar yuyoti | praminati manushyd yltgOm yoshd jdrasya cha- 
hshasd vihhdti | [i. 115, 2. Suryo devim Ushasham rochamdndm maryo 
na yoshdm ahhi eti paichdt J vii. 75, 4. Pivo duhitd hhuvanasya patni | 
5. Vdjlnlvatl suryasya yoshd']. i. 92, 12. Paiun na chitrd suhhagd 
prathdnd sindhur na Icshodah urviyd vi aivait | aminatl daivydni vratdni 
suryasya cheti raimihhir drisdnd | 13. Ushas tat chitram dhhara asma- 
hhyam vdjinivati ] yena tokam cha tanayafh cha dhdmahe ] 14. Usho adyeha 
gomati akvdvati vihhdvari | revad asme vi uchha sunritdvati | 1 5. Yukshva 
hi vdjinivati asvdn adya arundn ushah | atha no vikvd sauhhagdni dvaha | 

Compare R.V. ix. 96, 20. 

3®® Compare iv. 61, 9 : Guhantlh ahhvam asitam ruiadhhir su/crds tanubhili iucha* 
yaJi f ^^The bright lucid Dawns concealing the black abyss with their radiant bodies.” 

*83 Compare i. 123, 2 ; JJchcha vi akhtjad ymatih punarbhuh | “ The youthful 
(goddess) born anew, has shone forth on high.” iii. 61, 1 : Purdnl devi yuvatih 
puramdhir anu vratam charasi J Thou, o goddess, old, (and yet) young, wise, 
movest at thy will.” 
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These Dawns have become conspicuous; they display their 
lustre in the eastern hemisphere; like bold warriors drawing forth 
their weapons, the ruddy mother-cows advance. 2. The rosy beams 
have flashed up spontaneously ; they have yoked the self-yoked ruddy 
cows. The Dawns, as of old, have brought us consciousness ; the red 
oows have assumed a brilliant lustre. 3. Like women active in their 
occupations, they shine from afar along a common track, bringing sus- 
tenance to the pious and liberal worshipper, and all things to the man 
who offers libations of soma. 4. Tishas, like a dancer, puts on her gay 
attire ; she displays her bosom as a cow its udder : creating light for 
all the world, she has dissipated the darkness, as cattle (abandon) their 
stall.^®^ [i. 123, 10. Like a maid triumphing^®® in her (beautiful) form, 
thou, goddess, advancest to meet the god who seeks after thee (the sun) ; 
smiling, youthful, and resplendent, thou unveilest thy bosom in front. 
11. Like a fair girl adorned by her mother, thou displayest thy body to 
the beholder, i. 124, 4. She has been beheld like the bosom of a bright 
maiden. Like Nodhas,*®^ she has revealed things that we love. 
Awaking the sleepers like an inmate of the house, she has come, the 
most perpetual of all the females who have returned. 7. As a woman 
who has no brother appears in presence of (another) man, as a man 
mounted on a chariot goes forth in pursuit of wealth, as a loving wife 
shews herself to her husband, so does Tishas, as it were, smiling, 
reveal her forra.^®^ v. ‘80, 5. She displays her person like a fair 


29^ “ As cattle of their own accord go quickly to their own cowpen — Sayana* 

As caws open their stall ” — Benfey. See his note in loco. 

29* The word so rendered is sasadana . — Sayaua explains it “ becoming manifest.’' 
The word, however, as appears from the context, as well as other passages in which 
it occurs, i. 33, 13; i. 116, 2; i. 124, 6; i. 141, 9; vii. 98, 4; vii. 104, 24; x. 
120, 5, has evidently the sense assigned to it by Eoth, in Illust. of Nir. p. 83, where 
he renders it by “ triumphing,” in i. 33, 13, and x. 120, 5. In the passage before us 
he makes it mean “distinguished by beauty.” Benfey explains it by “triumphing” 
in i. 33, 13, and i. 116, 2. His translation of the E.V. does not extend beyond the 
118th hymn of the 1st Maudala. 

296 Suyana, following Yaska, explains simdhyuvo na mJeshah^ as the “rays on the 
breast of the sun,” or as “ the breast of a particular white water bird.” Eoth, Illust. 
of Nir. p. 44, translates “ as the breast of a pure virgin.” 

297 This is the name of a Eishi. Eoth thinks it may be an appellative here. 
Muller, Trans, of E.V. i. p. 107, thinks it may have the general meaning of poet. 

*98 Eoth, Illust. of Nir. p. 25, says “The sense of the verse appears to be ; “ as a 
brotherless maiden, who after her father’s death has no longer any home, turns more 
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woman, like one rising out of the water in which she has been bathing, 
vi. 64, 2. Thou, full of brightness, displayest thy bosom, o goddess, shin- 
ing in thy glory], i. 92, 5. Her bright ray has been perceived; it ex- 
tends and pierces the black abyss. The daughter of the Sky has assumed 
a brilliant glow, like the decorations of the sacrificial post on festivals. 
6. We have crossed over this darkness ; Ushas dawning restores con- 
sciousness; radiant, she smiles like a flatterer seeking his own advan- 
tage ; fair in her aspect, she has awakened all creatures to cheerful- 
ness. 7. The shining daughter of the skies, leader of cheerful voices 
(or hymns),^®® has been lauded by the Gotamas. Ushas, thou distri- 
butest resources in offspring, men, horses, and kine. 8. Blessed Ushas, 
thou who, animated by strength, shinest forth with wonderful riches, 
may I obtain that renowned and solid wealth, which consists in stout 
sons, numerous slaves, and horses. 9. Directing her eyes towards all 
creatures, the goddess shines before them far and wide. Bousing into 
motion every living thing, she notices the voice of every adorer. 10. 
Born again and again, though ancient, shining with an ever uniform 
hue, (she goes on) wasting away the life of mortals, carrying it away 
as a clever gambler the stakes. 11. She is perceived revealing the 
ends of the sky ; she chases far away her sister (Night). Wearing out 
the lives of men, the lady shines with the light of her lover (the sun), 
[i. 115, 2. The sun follows the shining goddess Ushas, as a man, com- 
ing after, approaches a woman, vii. 75, 4. Daughter of the Sky, 
mistress of the world, food-providing wife of the sun.] i. 92, 12. 
The bright, and blessed goddess has widely diffused her rays, as 
if she were driving forth cattle in various directions, or as a river 


boldly to men, as a warrior on a chariot goes forth proudly to conquer booty (comp, 
ix. 96, 20), as a decorated wife in presence of her husband, so Ushas unveils before 
the eyes of men all her beauty, smiling as it were in the sure consciousness of its over- 
powering effect.” This explanation seems to express well the import of the word 
sdiaddm as interpreted in a previous note. 

See above, note 285. 

300 Sayana takes kvaghni for a “fowler’s wife” {vyMha~8trT)^ and vijah for 
“birds.” See "Wilson in loco. Benfey takes for “dice,” and explains the 
clause as denoting a cunning gambler who tampers with the dice, by shaving them 
down. See his note. Bollensen, Orient und Occident, ii. 464, translates : “ as a 
fortunate gamester carries off the gains.” The phrase vijah iva d mimti occurs again 
in R.V, ii. 125, where Sayana takes vijah for ud/vejakafy^ “a vexer,” So uncertain 
nre his explanations 1 



HYMNS ADDRESSED TO DSHAS. 


187 


rolling down its floods ; maintaining tlie ordinances of the gods, she 
is perceived, made visible by the rays of the sun. 13. Tishas, provider 
of food, bring us that brilliant fortune whereby we may possess off- 
spring. 14. Ushas, resplendent, awaking cheerful voices (or hymns), 
dawn richly upon us to-day, bringing cows and horses. 15. Yoke to* 
day, Ushas, thy ruddy steeds, and then bring us all blessings.” 

i. 113, 1 (rzS.V. ii. 1099; Mr. ii. 19). Idam ireahtham jyotiaham 
jyotir dgdt chitrah pralceto ajanuhta vihhvd | yathd yyraautd Saviluh 
savdya eva rdtri TJshaae yonim araik | [i. 124, 8 Svasd svasre jyd~ 
yasyai yonim araig apaiti asydh pratichahshya iva] i. 113, 2 ( = 
S.Y. ii. 1100; Nir. ii. 20). RukadmUd rukatl kvetyd dgdd araig u 
Icrishna aadanani asydh, | samdnahandhd amrite anuchl dydvd varmm 
charatah dmindne \ 3 (= S.V. ii. 1101). Samdno adhvd svasror anan- 
tas tarn anyd 'nyd eharato devakishte | na methete na tashthatuh sumeke 
naktoshdshd samanasd virupe | 4. Bhdsvati netrl sunritdndm acheti 
cliitrd vi duro nah dvah | prdrpya jagad vi u no rdyo akhyad ushdh 
ajigar hhuvandni vtkvd | [i. 48, 15. Usho yad adya hhdnund vi 

dvdrdv rinavo divah | ityddf\ i. 113, 5. Jjkmakye charitave maghoni 
dhhogaye ishfaye rdye u tvam | dahhram pakyadhhyah urviyd vi 
chakshe ushdh ajigar hhuvandni vikvd | 6. Kshattrdya tvarn kravase tvam 
mahiyai ishtaye tvam artham iva tvam ityai | visadrikd jlvitd ^bhipra^ 
chakshe ushdh ajigar hhuvandni vikvd | 7. JEshd divo duhitd pratyadarki 
vyuchhanti yuvatih kukravdsdh | vikvasyekdnd pdrthivasya vasvah usho 
adyeha suhhage vi uchha | 8. Pardyatlndm anu eti pdthah dyatindm 
prathamd kakvatindm | vyuchhanti jlvam udlrayanti ushdh mritam kaih 
chana hodhayantl ] [i. 123, 8. Sadrikir adya sadrikir id u kvo dirgham 
sachante Varunasya dhdma | anavadyds trimkatam yojandni ekaikd kror 
turn pari yanti sadyah | 9. Jdnati ahnah prathamasyo ndma kukrd kfish^ 
nad ajanishfa kvitichi \ ritasya yoshd na mindti dhdma dhar ahar nish- 
kritam dcharantl\ i. 113, 9. Usho yad agnim samidhe ehakartha vi yad 
dvak chakshasd suryasya | yad mdnushdn yakshyamdndn ajigas tad deveshu 
chakrishe hhadram apnah | 10. Kiyati d tat samayd hhavdti ydh vyushur 
yak cha nunam vyuchhdn \ anu purvdh kripate vdvakdnd pradidhyand 
josham anydhhir ydti | 11. Tyus te ye purvatardm apakyan vyuchhantlm 
ushasam martydsah | asmdhhir u nu pratichakshyd ahhud d u te yanti 

801 Compare vii, 77, 2 ; Viavam pratJchJ saprathah ud asthdd ruJad vdso hibhratl 
kukram aavait. 



188 


HYMNS ADDEESSED TO USHAS. 


ye aparishu pa^ydn | 12. Yavayadd/vesha ritapdh ritejdh sumndvarl 
mnritd irayanti \ sumangalir hihhratl devavUim ihddya Ushdh irestha- 
tamd vi ucJiha | 13. Sahat purd ushdh vi uvdsa devl atho adya idam vi 
dvo maghonl | atho vi uchhdd uttardn anu dyun ajard ^mritd charati 
svadhdhhih | 14. Vi anjibhir divah dtdsu adyaud apa krishndm nirnijafh 
devi dvah | prabodhayanti arunehhir aivair d ushdh ydti suyujd rathena | 
15. Avahanti poshyd vdrydni chitram Icetum krinute chekitdnd | tyushindm 
upamd sdivatindrn vihhdtindm prathamd ushdh vi akvait | [i. 124, 2. 
Aminati daivydni vratdni praminatl manushyd yugdni | tyushindm 
upamd sasvatindm dyatlndm prathamd ushdh vy adyaut |] i. 113, 16. 
TJd irdhvam jivo asur nah dgad apa prdgdt tamah d jyotir eti \ araik 
panthdm ydtave Surydya aganma yatra pratirante dyuh | 17. Syumand 
vdckah ud iyartti vahnih stavdno rehhah ushaso vihhdiih ] adya tad uchha 
grinate maglrioni asme dyur ni didihi prajdvat \ 18. Ydh gomatir usha^- 
sah sarvavlrdh vyuchhanti dasushe martydya | vdyor iva sunritdndm 
udarke tdh akvaduh aknavat somasutvd | 19. Mdtd devdndm Aditer am- 
kam yajnasya ketur brihati vi bhdhi \ prakastikrid brahmane no vi uchha 
d no jane janaya visvavdre^ 20. Yat chitram apnah ushaso vahanti ijdndya 
iasamdndya bhadram | tan no Mitro Varuno mdmahantdm Adiiih sindhuh 
Ffithivi uta Dyauh | 

‘‘1. This light has arrived, the greatest of all lights ; the glorious 
and brilliant illumination has been born. Inasmuch as she (Ushas) 
has been produced for the production of Savitri, the Night has 
made way for Ushas. [i. 124, 8. The sister (Night) has made 
way for her elder sister (Ushas) ; and departs, after she has, as it 
were, looked upon her], i. 113, 2. The fair and bright Ushas, 
with her bright child (the Sun) has arrived ; to her the dark 
(Night) has relinquished her abodes ; kindred to one another, im- 
mortal, alternating. Day and Night go on changing colour. 3. The 
same is the never-ending path of the two sisters, which they travel, 
commanded by the gods. They strive not, they rest not, the prolific 
Night and Dawn, concordant, though unlike. 4. The shining Ushas, 
leader of joyful voices (or hymns), has been perceived ; she has opened 
for us the doors (of the sky) : setting in motion all moving things, 
she has revealed to us riches; Ushas has awakened all creatures. 
£i. 48, 15. Ushas, as thou hast by thy light opened to us the two 
doors of heaven, etc.] i. 113, 6. (Arousing) the prostrate sleeper to 
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move, (impelling) another to enjoyment, to the pursuit of wealth, 
(enabling) those who see but a little way, to see far; Tishas has 
awakened all creatures. 6. (Arousing) one to seek royal power, 
another to follow after fame, another for grand efforts, another to 
pursue as it were his particular object, — ^Ushas awakes all creatures to 
consider their different modes of life. 7. She, the daughter of the sky, 
has been beheld breaking forth, youthful, clad in shining attire: 
mistress of all earthly treasures, auspicious Tishas, shine here to-day. 
8. Tishas follows the track of the. Dawns that are past, and is the 
first of the unnumbered Dawns that are to come, breaking forth, 
arousing life, and awaking every one that was dead. [i. 123, 8. 
Alike to-day, alike to-morrow, they observe the perpetual ordinance 
of Varuna. Spotless, they each instantaneously shoot forward thirty 
yojanas, their destined task.^“ 9. Knowing the indication of the 
earliest day, the bright, the lucid (goddess) has been bom from the 
black (gloom). The female does not transgress the settled ordinance, 
coming day by day to the appointed place.] i. 113, 9. Inasmuch as 
thou hast made Agni to be kindled, hast shone forth by the light of 
the sun, and hast awakened the men who are to offer sacrifice, thou 
hast done good service to the gods. 10. How great is the interval 
that lies between^^^ the Dawns which have arisen, and those which 
are yet to arise ? Tishas yearns longingly after the former Dawns, 
and gladly goes on shining with the others (that are to come). 
11. Those mortals are gone who saw the earliest Dshas dawning; we 
shall gaze upon her now ; and the men are coming who are to behold 
her on future morns. 12. Eepelling foes, protecting right (or rites), 
born in right (or rites), imparting joy, stimulating joyful voices (or 
hymns), bringing good fortune, promoting the feast of the gods, rise on 
us, Tishas, the best (of all Dawns). 13. Perpetually in former days did 
the divine TTshas dawn ; and now to-day the magnificent goddess 
beams upon this world : undecaying, immortal, she marches on by her 
own will. 14. She has shone forth with her splendours on the borders 
of the sky ; the bright goddess has chased away the dark veil of 

^ See Bobtlingk and Rotk, s.v. k'^atu, 

^03 samaya means “ near/’ according to Sayana. Prof. MUller, Trans, p. 220, 
considers it to signify “ together,” “at once.” The rendering I have given is that 
of Professor Aufrccht. 
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night; arousing the world, Ushas advances in her well-yoked car, 
drawn by ruddy steeds. 15. Bringing with her abundant boons, 
revealing herself, she displays a brilliant lustre. Ushas has shone 
forth, the last of the numerous Dawns which are past, and the first of 
those which are coming, [i. 124, 2. Maintaining the ordinances of 
the gods, but wasting away the lives of men, Ushas has shone forth, 
the last of the numerous former dawns, and the first of those that are 
coming.] i. 113, 16. Ajise! our life, our breath, has come; darkness 
has departed ; light arrives ; Ushas has opened up a path for the sun 
to travel : we have reached the point where men prolong their days. 
17. The priest, the poet, celebrating the brightening Dawns, arises with 
the web of his hymn; shine therefore, magnificent Ushas, on him 
who praises thee ; gleam on us with life and offspring. 18. May he 
who offers libations of soma obtain such Dawns as rise upon the liberal 
mortal, (Dawns) rich in kine, in (sons) all stalwart, and in horses, at 
the end of his hymns which resound like the wind.®®® 19. Mother of 
the gods, manifestation of Aditi, forerunner of the sacrifice, mighty 
Ushas, shine forth ! Arise, bestowing approbation on our prayer ; giver 
of all boons, increase our progeny.®®® 20. May Mitra, Varuna, Aditi, 
the Ocean, the Earth, and the Sky, bestow upon us those brilliant and 
excellent resources which the Dawns bring to the man who offers 
sacrifice and praise/’ 

(2) Relations of Ushas to the other deities, 

Ushas, as we have seen, is constantly described as the daughter of 
the Sky {duhitd Divah, as in i. 30, 22; i. 48, 1, 8, 9 ; i. 92, 5, 7 ; i. 
183, 2; iv. 30, 8; vii. 67, 2; viii. 47, 14 f.; divijah in vii. 75, 1).®®^ 
She is also called the sister of Bhaga and the kinswoman of Yaruna, 
i. 123, 5 [Bhagasya svasd Varunasya jdmih). She is also the sister of 

*0* Syumana is taken by Sayana as an accusative plural and construed with 
vachah in the sense of “hymns sewed together,’* or “connected.” Professor Benfey 
takes it as the instrumental singular of eyuman^ and renders, “ with the web of the 
word.” Pi'ofessor Aufrecht confirms this view, referring to R.V. iii. 61, 4. 

See Benfey in loco^ and Bbhtlingk and Roth, s.v. udarJca, where sunrita is ex- 
plained of hymns. 

806 Professor Aufrecht proposes to translate Jane a janaya by “give us prominence 
among men.” Sayana explains the words by “ settle us in the country” {janapade 
dbhimukhyena prddurbhavaya | maethdpaya, 

307 In i. 46, 1, she is called “ the beloved of the Sky” {priyd RivaJk), 



TO THE OTHER DEITIES. 


191 


Night, i. 113, 2, 3 ; x. 127, 3, and in i. 124, 8, the elder sister. Night 
is also in one place, x. 127, 8, called the daughter of the Sky. The 
two sisters are frequently conjoined in the duals nalctoshasd and ushma- 
nakta or otherwise, i, 13, 7; i. 90, 7; i. 96, 5; i. 122, 2; i. 186, 4; 
ii. 2, 2 ; ii. 3, 6 ; ii. 31, 5 ; iv. 65, 3 ; v. 41, 7 ; vii. 2, 6 ; vii. 42, 5 ; 
ix. 5, 6 ; X. 36, 1 ; x. 70, 6 ; x. 110, 6. In vii. 2, 6, they are com- 
pared to two great celestial females {yoshane divye mahl na ushasdnaktd), 
and in ii. 31, 5, they are characterized as the two blessed goddesses 
who are seen alternately and impel all moving things {uta tye devi 
suhhage mitliudrisd ushasdnaktd jagatdm apijuvd | stushe |). Tishas is 
also, as was to be expected, frequently brought into connection with 
the Sun. As we have seen above, he is called her lover, i. 92, 11, or if 
with Roth, s.v.jdra^ we should understand this of Agni, the Sun is 
indubitably described as going after Ushas as a man after a woman, in 
i. 115, 2, quoted above. He is said to follow her track, v. 81, 2 
{savitd anu praydnam ushaso vi rdjati ) ; and she is represented as 
bringing the eye of the gods and leading on the beautiful white horse 
(the sun), vii. 77, 3. She is declared to be the mistress of the world 
and the wife of the sun, vii. 75, 5 {hhuvanasya patni | vdjinivati suryasya 
yoshd), as the Dawns, in the plural, are said to be in iv. 5, 13 {kadd no 
devir amritmya patnlh suro varnena tatanann ushasak). In iii. 61, 4, 
Ushas is said to be svasarasya patniy which Sayana renders wife of the 
Sun or the Day,^®® In vii, 78, 3, the Dawns are even said to generate 
the sun, sacrifice and Agni {ajljanan 8uryam yajnam agnim), Ushas and 
Agni are also frequently brought into conjunction, fire being always 
kindled for sacrificial purposes at dawn. He is called her lover, and 
is said to appear with, or before the dawn, i. 69, 1 ; i. 124, 1, 11 ; iii. 
5, 1 ; iv. 13, 1 ; iv. 14, 1 ; vii. 8, 1 ; vii. 9, 1, 3 ; vii. 10, 1 ; vii. 67, 
2; vii. 77, 1 ; vii. 78, 2; viii. 43, 5 ; x. 1, 1 ; x. 8, 4 ; x. 35, 6; x. 
122, 7.^^° In one place he is represented as going to meet her as she 
comes, and to beg for riches (iii. 61, 6. dyatim Agne TTshasam vihhdtim 
vdmam eshi dravinam hhikshamdnah). In vii. 6, 5, Agni is said to have 

308 So Professor Roth understands mithMfisd, Sayana makes it looking at 
each other.’* 

309 Roth, however, Illustr. of Nirukta, p. 66, says avasara (neuter) means only 
customary road, place of abode, court for cattle, but he does not advert to this passage. 

3^0 In X. 3, 3 (aS. V. ii. 898), Agni appears to be the lover of his sister, the Night. 
See Benfey's trans. of the 6.V. ii. 898. 
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made the Dawns, the spouses of the noble god {yo aryapatnir ushasaS clia- 
kdra)f which Sayana understands of the sun. Ushas is also often con- 
nected with the A4vins, the time of whose manifestation, as we shall 
hereafter see, is regarded by Yaska as being between midnight and 
sunrise, i. 44, 2 ; i. 180, 1 ; iii. 20, 1 ; vii. 69, 5 ; vii. 72, 3, 4 ; viii. 
9, 18; X. 41, 1. They are said to associate with her, i. 183, 2 {Divo 
duhitra Ushasd sacJiethe) ; and she is said to be their friend, iv. 52, 2 
{salchd ^hhud Asvinor Ushdh \ 3. Uta sahhd hi Aivinoh). In viii. 9, 17, 
she is called upon to awaken them {pra hodhaya Usho Aivind), Her 
hymn is said to have awoke them, iii. 58, 1 {Ushasah stomo ASvinuv 
ajigah). Again, however, we are told that when the Alvins’ car is yoked, 
the daughter of the sky is born, x. 39, 12 {yasya yoge duhitd jay ate 
Bivah). In one place, x. 85, 19, the moon is said to be born again and 
again, ever new, and to go before Fshas as the herald of the day {navo 
navo hhavati jdyamdno ahndm Tcetur uskasam eti agram). Indra is 
said to have created, or lighted up, Tishas, ii. 12, 7 {yah suryam yah 
Jlshasam jajdna); ii. 21, 4; iii. 31, 15; iii. 32, 8; iii. 44, 2 {haryann 
ushasam archayah) ; vi. 17, 5. He is, however, sometimes repre- 
sented as assuming a hostile attitude towards her. In ii. 15, 6, he is 
said to have crushed her chariot with his thunderbolt {vajrem anah 
Ushasah sampipesha). The same thing is repeated in iv. 30, 8 ff. 
(where the poet, with the want of gallantry which was so cha- 
racteristic of the ancients, does not hesitate to admire the manli- 
ness and heroism of Indra in overcoming a female) : Etad gha id 
uta viryyam Indra chahartha paufiiByayn | striyam yad durhandyuvam 
mdhir duhitaram JDivah | 9. JDivak chid gha duhitaram mahdn mahlya- 
mdndm | Ushasam Indra sam pinak | 10 (= Hirukta, xi. 47). Apa 
Ushdh anasah sarat sampishfad aha hihhyushi | ni yat sim iHnathad 
iOfishd I 11 (*= Mr. xi. 48). Etad asydh anah saye susampishtam ripaii 
d I sasdra sim pa/rdvatah | ^‘8. This, Indra, was a deed of might and 
manliness which thou didst achieve, that thou didst smite the daughter 
of the sky, a woman who was bent on evil. 9. Thou Indra, a great 
(god), didst crush Ushas, though the daughter of the sky, who was ex- 
alting herself. 10. Ushas fled away in terror from her shattered car, 
when the vigorous (Indra) had crushed it. 11. This chariot of hers lies 
broken and dissolved, while she herself has fled afar off.^^ These 
verses are translated in his Illustrations of the Mrukta by Both, who 
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adduces E.V. x. 138, 5, as referring to the same myth: Indraaya 
mjrad ahihhed dbhUnathah prahramat sundhyUr ajahad Ushah anah | 

The bright TJshas was afraid of the destructive thunderbolt of Indra ; 
she departed and abandoned her chariot.*’ And in x. 73, 6, it is said 
that Indra destroyed certain foes like the chariot of Hshas [avdhann 
Indrah Ushaso yathd anah). 

Soma is said to have made the Dawns bright at their birth, vi. 39, 3, 
(Juchijanmanah Ushasas chahdra\ and to have formed them the wives 
of a glorious husband, vi. 44, 23 (ay am alcrinod ushasah supatniK), 
Hrihaspati is said to have discovered Hshas, the Sun, etc., x. 67, 5, 
(Brihaspatir Ushasam Bury am gam arlcam viveda)^ and to have repelled 
the darkness by light, x. 68, 9 (so arhena vi hahadhe tamdihsi). 

The early fathers, who were wise and righteous, and companions of 
the gods in their festivities, are said to have possessed efficacious hymns 
wherewith they discovered the hidden Light, and generated Hshas, vii. 
76, 4 (te id devanam sadhamadah usann ritdvdnah kavayah purvyasah | 
gulham jyotir pitaro anvavindan satyamantrdh ajanayann Ushasam), 


(3) Epithets^ characteristics^ and functions of Ushas, 

The IN’ighantu, i. 8, gives sixteen names of Hshas, which seem to be 
almost entirely epithets, viz. vihhdvarl (the resplendent), sunari (tht? 
beautiful), hhdsvati (the shining), odati (the flowing, gushing, from the 
root ud, according to Professor Both, s,v.), chitrdmaghd (possessed of 
brilliant riches), arjuni (the white), iv/yVwJ, vajinivati (the bringer of 
food), sumndvarl (the giver of joy), ahand, dyotand (the bright), kvetyd 
(the fair-coloured), arushi (the ruddy), sunritd, sunritdvatl^ sunritd- 
vari (the utterer of pleasant or sacred voices). Some of these epithets 

Professor Aufrecht thinks that this word sunrita is to be explained as follows : He 
considers it to be a derivative from nfit^ “ to be in motion,” compounded with m. 
Its first meaning is ‘movable’ {sunrita maghdni^ R.V. vii. 67, 6), then ‘brisk,* 
‘ alert ’ {sunrita, predicated of Indra, viii. 46, 20 ; sunrite of Ushas, iv. 55, 9 ; 
i. 123, 6 ; 124, 10; viii, 9, 17). As a feminine substantive in the plural it means 
either ‘activity,’ or, with a supplied givy “lively voices ” {sunfitdndm girdrny iii. 31, 
18) ; netri sunfitandm is Ushas as a stimulator, or rather, leader {xop'ny6s) of joyful 
voices (of birds, etc.) ; sunfitd trayanfi is just the same. Professor Aufrecht is of 
opinion that the words v&yor iva sunfitdndm udarke^ in R.V. i. 113, 18, should not 
be rendered as I have done in p. 190, above, but translated thus: “when fervent 
voices arise like the rising of the wind {ortu vocum velut ortu venti)'' TJdarka he 

13 
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are of frequent occurrence in the hymns, and there are also many others 
to he found there, such as maghonl (the magnificent), sulhagd (the fortu- 
nate), arunapsu (the ruddy), ritdvarl (the righteous), ritapd (the pre- 
server of right or of order), ritejd (born in right, or order), iuclii 
(bright), Mranyavarnd (gold-hued), devi (the goddess, or the divine), 
amritd (the immortal), ranvasandrih (of pleasant aspect), sudrisika- 
sandrik (the same), supratikd (the brilliant), satya^ravasi (possessed of 
real wealth, or renown), ddnucliitrd (bringing brilliant gifts), gJiritapra- 
tiled (shining like butter), indratamd (most similar to Indra), i. 30, 20 ; 
i. 48, 1, 2, 7, 10 ; i. 92, 6-9, 14, 15 ; i. 113, 2, 12, 13 ; i. 123, 
4, 6 ; i. 134, 4 ; iii. 61, 2, 5 ; iv. 55, 9 ; v. 59, 8 ; v. 80, 1 ; vii. 75, 
5; vii. 77, 2; vii. 78, 4; vii. 79, 3; vii. 81, 1 ; viii. 62, 16. * 

Ushas is borne onward on a shining chariot, of massive construction, 
richly decorated and spontaneously yoked {rathena Irihatd, — supekand^ — ^ 
vihapiidy — sokuchatd^ — -jyotishmatd^ — svadhayd yujyamdnena)^ i. 48, 10; 
i. 49, 2; i. 123, 7 ; iii. 61, 2 ; v. 80, 2 ; vii. 75, 6; vii. 78, 1, 4; 
from the distant east, i. 92, 1 ; i. 124, 5. She is also said to arrive on 
a hundred chariots, i. 48, 7. She is drawn by ruddy horses {arunelhir 
akaih)^ i. 30, 22 ; i. 49, 1 ; i. 92, 15 ; i. 113, 4 ; iii. 61, 2; iv. 51, 5 ; 
V. 79, Iff.; vii. 75, 6, or by cows or bulls of the same colour, Nighantu 
i. 15; E.Y. i. 92, 2; i. 124, 11; v. 80, 3; and traverses rapidly a 
distance of thirty yojanas, i. 123, 8. Like a beautiful young woman 
dressed by her mother, a richly decked dancing girl, a gaily attired 
wife appearing before her husband, or a female rising resplendent out 
of the bath, — smiling, and confiding in the irresistible power of her 
attractions, she unvei' '' her bosom to the gaze of the beholder, i. 92, 
4; i. 123, 10; i. 124, 4ff. ; v. 80, 4, 5; vi. 64, 2. She dispels the 
darkness, disclosing the treasures it had concealed ; she illuminates the 
world, revealing its most distant extremities. She is the life and 
breath of all things, causing the birds to fly forth from their nests, 
visiting every house, and like an active housewife arousing her house- 
hold, awakening the five races of men, yea all creatures, as if from 
dea^h, and sending men forth to the pursuit of their several occupations, 

regards^ as derived from ud and the root ft, and as meaning rising," “motion 
upward, V and compares E.V. iii. 8, 6. Devaydh viprah udiyartti vdehmuy “ The pious 
priest rai^*^s his voice ; " and vi. 47, 3. Ayam me pitah udiyartti vdcharriy “ This 
soma, whei^ drunk, raises my utterance." I note that sunritd is invoked as a goddess 
(devl) in R.\V. i. 40, 3, and x. 141, 2. 
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i. 48,5, 8, 10; i. 49, 4 ; i. 92, 11; i. 113, 8, 16; i. 123, 4, 6; i. 124, 
12 ; ii. 34, 12 ; vii. 76, 1 ; vii. 79, 1 f.; vii. 80, 1, and rendering good 
service to the gods, by causing all worshippers to awake, and the sacrificial 
fires to be kindled, i. 113, 9. She is, however, entreated to arouse only 
the devout and liberal worshipper, and to leave the ungodly niggard 
to sleep on in unconsciousness, i. 124, 10; iv. 51, 3. She is young, 
being born anew every day, and yet she is old, nay immortal, and 
wears out the lives of successive generations, which disappear one after 
another, while she continues undecaying, i. 92, 9 ff. ; i. 113, 13, 15; 
i. 123, 2; i. 124, 2; vii. 18, 20. 

The worshippers, however, sometimes venture to take the credit of 
being more alert than Ushas, and of awaking her instead of being 
awakened by iier {prati stomair alhutsmalii, iv. 52, 4; vii. 68, 9 ; 
vii. 81, 3; x. 88, 19; and this the Yasishthas claim to have been the 
first to do by their hymns, vii. 80, 1 {prati stomelhir ushasam 
Vasishthdh glrhhir viprasah prathamuh aludhran ) ; and in one place 
she is solicited to make no delay, that the sun may not scorch her 
like a thief or an enemy, v. 79, 9 {vi uchha duhitar Divo md chiram 
tanuthdh apah \ na it tvd stejiam yatJid ripum tapdti suro archisJid), 
She is prayed to bring the gods to drink the libations of Soma, i. 
48, 12, Agni and the gods generally are described as waking with 
Ushas {usharludhah)^ i. 14, 9 ; i. 44, 11 ; i. 92, 18 ; iii. 2, 14; iv, 6, 
8; vi. 4, 2; vi. 15, 1 ; ix. 84, 4. 

As we have already seen from the hymns which have been trans- 
lated, she is frequently asked to bring, or dawn (as in former times) on 
the worshipper with, various sorts of wealth, ctildren, slaves, etc., to 
afford protection, and to prolong life, i. 30, 22 ; i. 48, 1 ff., 9, 
11, 15; i. 92, 8, 13 ff.; iv. 51, 7; vii. 41, 7; vii. 75, 2; vii. 77, 5; 
to revolve like a wheel ever new, iii. 61, 3; to confer renown and 
glory on the liberal benefactors of the poet, v. 79, 6 f. (comp. i. 48, 4) ; 
to drive away sleeplessness to Trita Aptya, viii. 47, 14-16. 

The worshippers in one place ask that they may obtain from her 
riches, and stand to her in the relation of sons to a mother (vii. 81, 
4 : tasyds te ratnahhojah Imahe vayam sydma mdtur na sunavah). 

In X. 58, 8, the souls of the departed are said to go to the sun and 
to Ushas. 
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TIahaSf as represented in the hymns^ — a metrical sketch. 

In the following verses I have attempted to reproduce the most 
striking ideas in the hymns to Ushas, which have been quoted above.. 
It win be seen on comparison that there is little in these lines of 
which the germ will not be found in the originals, though some of the 
ideas have been expanded and modified. 

Hail, Ushas, daughter of the sky, 

Who, home upon thy shining car 
By ruddy steeds from realms afar, 

And ever lightening, drawest nigh : — ‘ 

Thou sweetly smilest, goddess fair, 

Disclosing all thy youthful grace, * 

Thy bosom bright, thy radiant face, 

And lustre of thy golden hair ; — 

(So shines a fond and winning bride, 

Who robes her form in brilliant guise, 

And to her lord’s admiring eyes 
Displays her charms with conscious pride 

Or virgin by her mother decked, 

Wbio, glorying in her beauty, shews 
In every glance, her power she knows 
AU eyes to fijc, all hearts subject; — 

Or acti^ss, who by skill in song 
And dance, and graceful gestures light, 

And many-coloured vestures bright, 

Enchants the eager, gazing throng ; — 

Or maid who, wont her limbs to lave 
In some cool stream among the woods, 

Where never vulgar eye intrudes, 

Emerges fairer from the wave) ; — 

But closely by the amorous sun 

Pursued, and vanquished in the race, 

Thou soon art locked in his embrace, 

And with him blendest into one. 
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Fair TJslias, though through years untold 
Thou hast lived on, yet thou art bom 
Anew on each succeeding mom. 

And so thou art both young and old. 

As in thy fated ceaseless course 
Thou risest on us day by day. 

Thou wearest all our lives away 
“With silent, ever-wasting, force. 

Their round our generations run : 

The old depart, and in their place 
* Springs ever up a younger race, 

’Whilst thou, immortal, lookest on. 

All those who watched for thee of old 
Are gone, and now ’t is we who gaze 
On thy approach ; in future days 
Shall other men thy beams behold. 

IBut ’t is not thoughts so grave and sad 
Alone that thou dost with thee bring, 

A shadow o’er our hearts to fling ; — 

Thy beams returning make us glad. 

Thy sister, sad and sombre !Nigh‘^ 

With stars that in the blue expanse 
Like sleepless eyes mysterious glance. 

At thy approach is quenched in light ; — • 

And earthly forms, till now concealed 
Behind her veil of dusky hue, 

Once more come sharply out to view. 

By thine illuming glow revealed. 

Thou art the life of all that lives. 

The breath of all that breathes ; the sight 
Of thee makes every countenance bright. 
New strength to every spirit gives. 
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When thou dost pierce the murky gloom, 
Birds flutter forth from every brake, 

All sleepers as from death awake, 

And men their myriad tasks resume. 

Some, prosperous, wake in listless mood. 
And others every nerve to strain 
The goal of power or wealth to gain, 

Or what they deem the highest good!* 

But some to holier thoughts aspire, 

In hymns the race celestial praise, 

And light, on human hearths to blaze, 
The heaven-bom sacrificial Fire. 

And not alone do bard and priest 

Awake ; — the gods thy power confess 
By starting into consciousness 
"When thy first rays suffuse the east ; 

And hasting downward from the sky, 

They visit men devout and good, 

Consume their consecrated food, 

And all their longings satisfy. 

Bright goddess, let thy genial rays 
To us bring stores of envied wealth 
In kine and steeds, and sons, with health. 
And joy of heart, and length of days. 
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AGNI. 

• 

Agni is the god of fire, the Ignis of the Latins, the Ogni of the 
Slavonians. He is one of the most prominent deities of the Hig-veda, 
as the hymns addresed to him far exceed in number those which are 
devoted to the celebration of any other divinity, with the sole ex- 
ception of Indra. 

(1) His functions, 

Agni is not, like the Greek Hephaistos, or the Latin Yulcan, 
the artificer of the gods (an office which, as we shall presently 
see, is in the Veda assigned to Tvashtri), but derives his principal 
importance from his connection with the ceremonial of sacrifice. 
He is an immortal {amritay amartya) i. 44, 6 ; i. 58, 1 ; ii. 10, 
1, 2 ; iii. 2, 11 ; hi. 3, 1 ; hi. 11, 2 ; hi. 27, 5, 7; vi. 9, 4 ; 

vh. 4, 4 ; vhi. 60, 11 ; x. 79, 1, who has taken up his abode 

among mortals as their guest {atithi)y i. 44, 4 ; i. 58, 6; ii. 4, 1 ; 
iii. 2, 2 ; iv. 1, 20 ; v. 1, 8 ; v. 8. 2 ; v. 18, t ; vi. 2, 7 ; vi. 15, 
1, 4; vh. 8, 4 ; vhi. 73, 1 ; x. 1, 5 ; x. 91*, 2 ; x. 92, 1. He is 
the domestic priest, purohitay ritvij, liotriy hrahmany who wakes with 
the dawn {usliarludh\ or even before the dawn {usJmah purohitayn) 
i. 1, 1 ; i. 12, 1 ; i. 13, 1, 4; i. 26, 7; i. 36, 3, 5 ; i. 44, 7, 12; i. 45, 
7 ; i. 58, 1, 6; i. 60, 4; i. 68, 4, (7); i. 76, 2, 4 ; i. 127, 1; i. 141, 
12 ; i. 149, 4, 5 ; ii. 5, 1 ; ii. 6, 6 ; ii. 9, 1 ; hi. 7, 9 ; iii. 10, 2, 7 ; 

iii. 11, 1 ; ih. 14, 1 ; iii. 19, 1 ; iv. 1, 8 ; v. 11, 2; v. 26, 7; vi. 15, 

1, 4, 16; vi. 16, 1; vii. 7, 5 ; vh. 10, 5; vh. 11, 1 ; vii. 16, 5, 12; 
vih. 44, 6 ; vhi. 49, 1 ; ix. 66, 20 ; x. 1,6; x. 92, 2, appointed 

On the worship of fire among the Greeks and Romans see the volume of M, 
Fustel de Coulanges, entitled La Cite Antique,’* pp, 21 flf. 

In this verse he is called a rishi, as well as a priest, common to the five races 
{p^nchajanyah purohitah). 
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both by men and gods, who concentrates in his own person, and 
exercises in a higher sense, all the various sacrificial offices which the 
Indian ritual assigned to a number of different human functionaries, 
the adhvaryu, hotri^ yotri, neshtriy praiastriy etc. (i. 94, 6 ; ii. 1, 2 ; ii. 
5, 2 ff. ; iv. 9, 3, 4 ; x, 2, 1 [^piprihi devan uiato yavishtha mdmn 
fiHn ritupate yajeha [ ye daivyah ritvijas tehhir Agne tvam hotrinam 
asi ayajishthah | “ satiate and worship here the longing gods, o most 
youthful deity, knowing the proper seasons, and along with the 
divine priests, for thou, Agni, art the most adorfble of hotris ’’) ; 
X. 91, 8-11 {Agnim hotdram parihhutamam matiniy ‘‘Agni, the wise; 
the most eminent of hotris.’’ He is a sage, the divinest among 
sages {amro vipakhitaniy hi, 3, 4), intimately acquainted with all 
the forms of worship, the wise director, the successful accomplisher, 
and the protector, of all ceremonies, who enables men to serve the 
gods in a correct and acceptable manner, in cases where this would 
be beyond their own unaided skill, i. 1, 4 {Agne yam yajnam adh- 
mram msvatah parihhur asi ) sa id deveshu gachhati 1 “Agni, that 
sacrifice which thou encompassest on every side goes to the gods”); 
i. 31, 1 {tvam Agne prathamo Angirdh rishir devo devdndm ahhavah 
iivah salchd | “Agni, thou art the first rishi Angiras, a god, the 
auspicious friend of gods”); hi. 3, 3 {vidathasya sddhanam | “The 
accomplisher of the ceremony”); hi, 21, 3 {rishih ^reshthah sami- 
dkyase yajnasya prdvitd hhava | “Thou art lighted, a most eminent 
rishi; protect the sacrifice”); hi. 27, 2 {vipaschitam yajnasya sdd^ 
hanam | 7. Purastud eti mdyayd vidathdni prachodayan | 2. “The 
sage, the accomplishei of the sacrifice. 7. He goes before, by his 
wondrous power promoting the ceremonies”); vi. 14, 2 {vedhastamah 
fisliilj) ; vh. 4, 4 {Icavir ahavishu prachetdh \ “Wise among the foolish ; 
and intelligent”) ; x. 2, 4 {yad vo vayam pramindma vratdni vidushdm 
devdh avidushfardsah | Agnis tad viSvam d ppindti vidvdn yehhir devdn 
fituhhih Tcalpaydti | 5. Yat pdkatrd manasd dinadahshdh na yajnasya 
manvate martydsah | Agnis tad hotd kratuvid vijdnan yajishtho devdn 
rituio yajdti | 4. “ Agni, knowing what seasons to assign to the gods, 
rectifies all those mistakes which we ignorant men commit against 
your prescriptions, o ye most wise gods. 5. Those matters relating to 
the sacrifice which we mortals of feeble intellects, with our imperfect 
comprehension, do not understand, may Agni, the venerated priest 
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who knows all these points, adjust, and worship the gods at the proper 
time^’); x. 91, 3 {Ague Jcavih hdvyena mt viivavit). To him the 
attention of the worshippers is turned, as men’s eyes are to the sun, 
V. 1, 4 (Agmm achha devayatdm mandmsi chahMmshi iva surye 
sarTi charanti). He is the father, king, ruler, banner, or outward 
manifestation,^^* and superintendent of sacrifices and religious duties 
{ketum yajndndm | pita yajndndm | ketur adhvardndm | rdjdnam adh- 
varasya | adhyaksharJi dharmandm' imam \ lie yo viivasydh devanteh^ 
iii. 3, 3, 4 ; iii. 10* 4 ; iii. 11, 2 ; iv. 3, 1 ; vi. 2, 3 ; viii. 43, 24 ; 
X. 1, 5 ; X. 6, 3). He is also the religious leader or priest of 
the gods {sadyo jdto vi amimita yajnam Agnir devandm ahhavat 
purogdh | Agnir devo devandm ahhavat purohitah^ x. 110, 11 ; x. 
150, 4. He is a swift {raghupatvd^^^^ x. 6, 4) messenger, moving be- 
tween heaven and earth, commissioned both by gods and by men to 
maintain their mutual communications, to announce to the immortals 
the hymns, and to convey to them the oblations, of their worshippers, 
or to bring them down from the sky to the place of sacrifice {ea dev an 
d iha vakshati \ Agnim datam vrinimahe \ imam u su tvam asmdkam 
sanim gdyatram navydihsam Agne deveshu pravochah [ devdsas tvd Varuno 
Mitro Aryamd earn dutam pratnam indhate | duto visdm asi | patir hi 
adhvardndm Agne duto viidm asi | yad devdndm mitramahah purohito 
^ntaro ydsi dutyam | tvdrn dutam aratim havyavdham devdh akrinvann 
amritasya ndhhim | imam no yajnam amriteshu dhehi | antar lyase arushd 
yujdno yushmdmi cha devdn visah d cha martdn | tvdrn Agne samidhdnam 
yavishfhya devdh dutam chakrire havyavdhanam 1 tvdrn viive sajoshasah 
devdso dutam akrata | tvdrn dutam Agne amritam yuge yuge dadhire 


His father begot him {janitn tvd jajdna) to be the revelation and brilliant 
banner of all sacrifices, AVith the phrase, tvd jajdna^ compare the expressions 
in X. 20, 9, also relating to Agni, and in iv. 17, 4, relating to Indra. 

318 Compare the raghuvartanim ratliam of the Alvins, E.V. viii. 9, 8. 

3^8 Taitt. Sanh. ii. 5, 8, 5. Agnir devdndm dutah asld Us and Kdvyo *surdndm j 
“Agni was the messenger of the gods Kavya Usanas of the asuras.” Ibid. ii. 5, 
11, 8. Agnir devdndm dutah dsJd Daivyo * surdndm | “Agni was the messsenger of 
the gods, Daivya of the Asuras.” Taitt. Br. ii. 4, 1, 6 . d tantum Agnir divyam 
tatdna | tvam nas tantur uta setur Agne | tvam panthah bhavasi devaydnah j tvayd 
Agnepfish^hamvayamdruhema | atha devaih aadhamddam madema ) “Agni stretched 
out the celestial bond; thou art our bond and our bridge, o Agni ; thou art the path 
leading to the gods. By thee may we ascend to the summit of heaven, and live in 
hilarity among the gods.’* 
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j^dyum uyrarn dev&sas cha martdsai cha jdgriviffi vihhum viipatim namaBd 
ni sliedire \ devan d sadayad iha j duto devdnam asi martydndm antar 
malidmi charasi rochanena yam tvd devdh dadhire havyavdham puruspriho 
mdnushdso yajatram | i. 12, 1, 2, 4, 8 ; i. 27, 4 ; i. 36, 3, 4, 5 ; i. 44, 2, 

3, 5, 9, 12 ; i. 58, 1 ; i. 74, 4, 7 ; i. 188, 1 ; ii. 6, 6, 7 ; ii. 9, 2 ; ii. 10, 6 ; 
iii. 5, 2; iii. 6, 5; iii. 9, 8; iii. 11, 2; iii. 17, 4; iii. 21, 1, 5; iv. 1, 

8 ; iv. 2, 3 ; iv. 7, 8 ; iv. 8, 2, 4 ; v. 8, 6 ; v. 21, 3 ; vi. 15, 8-10 ; 
vii. 11, 4; vii. 16, 4 ; vii. 17, 6; viii. 19, 21 ; viii. 23, 18, 19 ; viiL 
39, 1, 9; viii. 44, 3; x. 4, 2; x. 46, 10; x. 91, 11; x. 122, 7). 
Being acquainted with the innermost recesses of the sky (iv. 8, 2. Sa 
hi veda msu-dhitim mdhdn drodhanam divah [ sa devan d iha mlshati | 

4. hotd sa id u dutyam chikitvdn antar lyate [ ), he is well fitted to 
act as the herald of men to summon the gods to the sacrifices instituted 
in their honour. He comes with them seated on the same car (iii. 4, 
11 ; vii. 11, 1, a vUvehhih sarathafn ydhi devaih), or in advance of them 
(a devanam agraydvd iha ydtu j x. 70, 2); and shares in the reverence 
and adoration which they receive (i. 36, 4 ; ii. 2, 1). He brings Yaruna 
to the ceremony, Indra from the sky, the Maruts from the air (x. 70, 
11, a Agne vaha Varunam ishtaye nah Indram divo Maruto antarikshat). 
He makes the oblations fragrant, x. 15, 12 = Vaj. S. xix. 66 {Team 
Agne tlito jdiavedo avdd harydni surahhini kritvi), "Without him 
the gods experience no satisfaction (vii. 11, 1, na rite tvad amritdh 
mddayante). He himself offers them worship (vii. 11, 3 ; viii. 91, 
16 ; x. 7, 6). He is sometimes described as the mouth and the 
tongue through which both gods and men participate in the sacri- 
fices (ii. 1, 13. tvdm Agne dditydsah dsyafh tvdm jihvdm kuchayai cha* 
krire kave | 14. Tve Agne visve amritdsah adruhah dsd devdh havir adanti 
dhutam | tvayd ma/rtdsah svadante dsutim). He is elsewhere asked to 
eat the offerings himself (iii. 21, 1 ff. ; iii. 28, 1-6. Agne vlhi puroldsam 
dhutam), and invited to drink the soma-juice (i. 14, 10; i. 19, 9 ; i. 
21, 1, 3. Visvebhih somyam madhu Agne Indrena Vdyund piba). 

The 51st hymn of the tenth book contains a dialogue between Agni 
and the other gods, in which they give utterance to their desire that 
he would come forth from his dark place of concealment in the waters 
and the plants, and seek to persuade him to appear and convey to them 
the customary oblations (verse 5 : ehi manur devayur yajnakdmo a/ran* 
hfitya tamasi hheshi Agne | mgdn pathah Icjrimhi devaydndn vaha hav* 
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yani sumanasyamdnah). After he has expressed the grounds of his 
reluctance and apprehension (verses 4, 6),®'’’' he is induced by the pro- 
mise of long life and a share in the sacrifice to accede to their request 
(verse 6. Kurmas te uyur ajaram yad Ague yathd yuhto jatmedo na 
rishydh | atlia vaJidsi mmanmyamdno hhdgum develhyo havishah sujdta). 
In the next following hymn (the 52nd) Agni proclaims himself the 
master of the ceremonies, declares himself ready to obey the commands 
of the gods, solicits a share in the sacrifice for himself, and asks how 
and by what path he can bring them the oblations (verse 1. VtSve devah 
Sdstam md yathd iha hold vrito manavai yan nishadya | pra me hruta 
hhdgadheyam yathd vo yena pathd havyarn vo vahdni | 2. Aham hold ni 
asidarJi yajiydn visve maruto md junanti). Agni is the lord, protector, 
and leader of the people, vikpati, vUdm gopd, viSdm puraetd (i. 12, 2 ; 
i. 26, 7 ; i. 31, 11 ; i. 96, 4 ; ii. 1,8; iii. 11, 5) ; the king or monarch 
of men (rdjd krishtindm asi mdnmhindm | rdjdnam | samrdjam char- 
shanindm | vi^dm rdjandm | i. 59, 5 ; ii. 1, 8; iii. 10, 1 ; v. 4, 1 ; vi, 
7, 1 ; vii. 8, 1 ; viii. 13, 24). He is also the lord of the house, griha- 
patiy dwelling in every abode {yah pancha charshamr alhi ni shasdda dame 
dame havir grihapatir yuvd | i. 12, 6 ; i. 36, 5 ; i. 60, 4; v. 8, 2 ; vii. 
15, 2). He is a brilliant guest in every house; dwells in every wood 

3*7 Verse 6 is as follows : Agneh purve hhrdtaro artham etam ratliivddhmnam anu 
dvarlvuh | tasmad hhiya Varuna duram ayam gauro na Jcshcpnor avije jycujdh | “Agni’s 
former brothers have sought this goal, as a charioteer passes along a road. But 
fearing this journey, o Yaruna, I went to a distant place, and trembled like a wild bull 
which quakes at the sound of the huntsman’s bowstring.” It is clear from verse 7, 
that Agni means that his brothers had never returned, and that he fears a similar 
late. The following passage of the Tait. Sanh., ii. 6, 6, 1, seems to be founded on this 
verse: Agnes trayo jijayamso bhratarah dsan | te develhyo havyarn vahantah prdmU 
yanta | so ^gnir abihhed ittham vdva sya drtim drishyati iti sa nildyata | so 'pah 
pravisat | ta7n devatdh praisham aichhan | tarn matsyah prdbravlt | tam asapad 

dhiyddhiyd tvd vadhycisur yo ma prdvochah" iti | tasmad matsyam dhiyddhiyd 
ghnanti | sapiah hi | tam anvavindan ( tam abruvann “ upa nah dvarttasva havyarn 
no vaha*' iti | so 'bravld varam vrinai yad eva gfihltasya dhutasya bahihparidhi 
shanddt tan me bhrdtrlndm bhdgadheyam asad*' iti | ‘‘Agni had three elder brothers, 
who died while carrying oblations to the gods. Agni feared lest he should incur the 
same fate, and accordingly he disappeared, and entered into the waters. The gods 
sought to discover him. A fish pointed him out. Agni cursed the fish, — ‘ Since 
thou hast pointed me out, may men slay thee whenever they will.* Men in conse- 
quence slay a fish at their pleasure, because it was cursed. (The gods) found Agni, 
and said to him, ‘ Come to us and bring us our oblations.* He replied, ‘ Let me ask 
a favour ; let whatever part of the presented oblations falls outside of the sacred 
enclosure be the share of my brothers.* ’* 
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like a bird ; friendly to mankind, he despises no man ; kindly disposed 
to the people, he lives in the midst of every family, x. 91, 2 {sa darSa- 
tahir atithir grihe grihe vane vane iiiriye takvavir iva | janam janam 
janyo natimanyate viM a Icsheti viSyo visam viiam). He is a father, 
mother, brother, son, kinsman, and friend (a M sma sunave pita dpir 
yajati dpaye sakhd sahhye varenyah | tvam pita ^ei naa tvam vayaslcrit 
tavajdmayo vayam | tvam jdmir jandndm Agne mitro asi priyah \ sakhd 
aakhibhyah idyah | tvam Agne pitaram ishtihhir nardh tvam hhrdtrdya 
iamyd tanurucham ( tvam putro hhavasi yas te 'vidhat | pita mdtd sadam 
in mdnushdndm | Agne hhrdtah | Agnim manye pitaram Agnim dpim 
Agnim hhrdtaram sadam it sakhdyam | i. 26, 3 ; i. 31, 10, 14, 16 ; i. 75, 4 ; 
i. 161, 1; ii. 1, 9 ; vi. 1, 5; v. 4, 2 ; viii. 43, 16 ; viii. 64, 16 ; x. 7, 3); and 
some of his worshippers claim with him a hereditary friendship (i. 71, 
10. Md no Agne sakhyd pitrydni pra marshishthdh). He drives away 
and destroys Hakshases or Asuras {hadhasva dvisho rakshaso amlvdh | 
pra Agnaye viivaiuche dhiyamdhe asuraghne ] Agnih rakshdmsi sedhati ) 
iii. 15, 1 ; vii. 13, 1 ; vii. 15, 10; viii. 23, 13; viii. 43, 26; x. 87, 1 ; 
X. 187, 3). In hymn x. 87, he is invoked to protect the sacrifice 
(verse 9. tikshnena Agne chakshushd raksha yajnam)^ and to consume 
the Kakshases and Yatudhanas with his iron J:eeth and by the most 
terrible manifestations of his fury (verse 2. Ayodamshiro archishd ydtu-^ 
dhanan upa spriia jdtavedah samiddhah \ verse 5. Agne tvacham ydtu- 
dhanasya hhindhi himsrd 'kanir harasd hantu enam [ verse 14. Far a iri^ 
nihi tapasd ydtudhdndn para 'gne raksho harasd irinihi |). 

(2) Agni^s hirths, and triple existence. 

Various, though not necessarily inconsistent, accounts are given in 
the hymns of the birth of Agni. Sometimes a divine origin is ascribed 
to him, while at other times his pro(kiction, or at least his mani- 
festation, is ascribed to the use of the ordinary human appliances. 
Thus he is said to have at first existed potentially but not actually in 
the sky, x. 5, 7 (quoted above inp. 51); to have been brought from 
the sky, or from afar, by Matari^van {d any am [Agnirh] divo Mata* 

218 In Bohtlingk and Roth’s Lexicon, ff.v. Matarisvan is said (1) to denote a divine 
being, who, as the messenger of Vivasvat, brings down from heaven to the Bhfigus 
Agni, who had before been concealed ; and (2) to be a secret name of Agni ; and it 
is remarked that the word cannot be certainly shewn by any text to be in the Vedio 



BIRTHS AND TRIPLE EXISTENCE OF AGNI. 


205 


rikva jdbhdra t sa jdyamdnah parame vyomani dvir Agnir ahhavan Mata- 
riSvane | i. 60, 1 ; i. 93, 6; i. 143, 2 ; iii. 5, 10 ; iii. 9, 5 ; vi. 8, 4); 
to have been generated by Indra between two clouds or stones {go 
asmanor antar agnim jajdna, ii. 12, 3) ; to have been generated by 
Dyaud, X. 45, 8 {Agnir amrito ahhavad vayohhir yad enam Dyaur janayat 
suretdh) ; to be the son of Dyaus and PrithivI, iii. 2, 2 ; iii. 25, 1 {Ague 
Divah sunur asi prachetas tand Prithivydh uta vUvaveduh ) ; x. 1, 2 ; x. 
2, 7 {yam tvd Bydvdprithim yam tvd upas Tvashtd yam tvd mja nimd 
jajdna)\ x. 140, 2; whom he magnified, or delighted, at [or by] his birth, 
iii. ^y\\{uh}idpitard maliayann ajdyata Agnir Dydvdprithivi hhuriretasu). 
His production is also said to be due to the waters (x. 2, 7 ; x. 91, 6),^^® 
and to Tvashtri (i. 95, 2 ; x. 2, 7). He is elsewhere said to have been 
generated by the Dawns, vii. 78, 3 {^Ushaso'] ajljanan mryam Yajnam 
Agnim) ; by Indra and Yishnu, vii. 99, 4 {[Indravkhnii] urum Tajndya 
chathathur u lohaih janayanta Suryam Ushasam Agnim) ; generated or 


hymns, a synonyme of Vuyu. I add some observations on the same subject, which 
had been made at an earlier period by Professor Roth, in his illustrations of the 
Nirukta, p. 112, where he is elucidating R.V. vi. 8, 4 (“ Matarisvan, the messenger 
of Vivasvat, brought Agni Vais^vanara from afar”) : “ The explanation of Miitaris- 
van as Vayu” (which is given by Yaska) “cannot be justified by the Vedic texts, 
and rests only upon the etynwlogy of the root svas. The numerous passages where 
the word is mentioned in the Rig-veda exhibit it in two senses. Sometimes it denotes 
Agni himself, as in the texts i. 96, 3, 4 ; iii. 29, 4 (11 ?) ; x. 114, 1, etc. ; at other 
times, the being who, as another Prometheus, fetches down from heaven, from the 
gods, the fire which had vanished from the earth, and brings it to the Bhrigus, 
i. 60, 1 ; i. 93, 6; iii. 2, 13; iii. 5, 10 ; iii. 9, 5. To think of this bringer of fire 
as a man, as a sage of antiquity, who had laid hold of the lightning, and placed it 
on the altar and the hearth, is forbidden by those texts which speak of him as bring- 
ing it from heaven, not to mention other grounds. As Prometheus belongs to the 
superhuman class of Titans, and is only by this means enabled to fetch down the 
spark from heaven, so must Mutari^van be reckoned as belonging to those races of 
demigods, who, in the Vedic legends, are sometimes represented as living in the 
society of the gods, and sometimes as dwelling upon earth. As he brings the fire to 
the Bhrigus, it is said of these last, that they have communicated fire to men , in 
i. 58, 6), and Agni is called the son of Bhrigu {Bhrigavarm). Mutarisvan also 
must be reckoned as belonging to this half-divine race.” . . . . “ It may also bo men- 
tioned that the same function of bringing down fire is ascribed in one text (vi. 16, 
13) to Atharvan, whose name is connected with fire, like that of Matarisvan ; and also 
that the sisters of Atharvan are called MutarisvarTs in x. 120, 9.” Sec my article 
on Manu in vol. xx. of the Journ. R.A.S., p. 416, note. In one place (vii. 15, 4) 
Agni is called the falcon of the sky {divah symdya), 

A.V. i. 33, 1. Miranyavarimh duchayah pdvahdh ydsu jdtah Savita yastt 
Agnih | yah Agnim garbhafh dadhire smarf^s tdh dpah dam syom^ bhavantu* 
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fashioned by the gods, vi. 7, 1 f. {janayanta devdh)\ viii. 91, 17 {tarn 
tvd ^jananta mdtarah kavim devaso angirah ) ; x. 46, 9 {devds tatalcshur 
mamve yajatram ) ; as a light to the Arya, i. 59, 2 {tarn tvd devdso jana’- 
yanta devafh miivdnara jyotir id drydya ) ; or placed by the gods among 
the descendants of Mann, i. 36, 10; ii. 4, 3 {Agnim devdso mdnushlshu 
vihshu priy am dhuh ksheshyanto na mitram')\ vi. 16, 1; viii. 73, 2. 
Yet although the son, he is also the father of the gods, i. 69, 1 
(Jbliuvo devdndm pita putrah sa7i). In viii. 19, 33, the superiority of 
the Pire-god to all other fires is shewn by their being declared to be 
dependent on him like branches of a tree {yasya te Ague anye agnayah 
upahshito vaydh iva ) ; vii. 1, 14: {sa id Agnir agnln ati asti anydn), 

Agni is in some passages represented as having a triple existence, by 
which may be intended his threefold manifestations, as the sun in 
heaven, as lightning in the atmosphere, and as ordinary fire in the 
earth, although the three appearances are elsewhere otherwise explained . 
In X. 88, we have the following verses : 

6 (^= Nir. vii. 27). Mdrdhd hhuvo hhavati naktam Agnis tatah Suryo 
jdyate prdiar udyan | 8. Sdhtavdkam prathamam dd id Agnim dd id 
havir ajanayania devdh | sa eshdrn yajno ahhavat tanupds taiii Byaur 
veda tarn Prithivi tarn dpah | 10 (=3 Nir. vii. 28). Stomena hi divi 
devdso Agnim ajljanan saktihhih rodasiprdm | tarn u akr invan tredha 
hhuve hark sa oshadhih pachati visvarupdh | 11 (=Nir. vii. 29). Yaded 
enam adadhur yajniydso divi devdh Suryam dditeyam | yadd charishnd 
mithundv ahhutdm dd it prdpasyan hhuvandni vihd j 

^‘6. Agni is by night the head of the earth: then he is bom as 
the Sun rising in the morning.®^® 8. The gods produced first the hymn, 
then Agni, then the oblation. He was their protecting sacrifice ; him 
Hyaus knows, him Pyithivi, him the Waters. 10. With a hymn by their 
powers the gods generated Agni who fills the worlds ; they formed him 
for a threefold existence : he ripens plants of every kind. 1 1 When 

*2® It appears from Professor Aufrechfs abstract of the contents of tbe Matsya- 
puruna that, in section 115, the sun is said to enter into Agni during the night, and 
Agni into the sun by day. Catalogue of Bodl. Sanskrit MSS., p. 41«. The Ait. 
Br. viii. 28, says; adityo vai astam yann Agnim anupr avis ati | so’ ntardlUyate | . . . 
Agnir mi tidvan Vdyim anupravisati | so ’ ntardhlyate | . . . . Vdyor Agnir jdyate 
prdndd hi haldd mathyamdno ’dhijuyate | . . . . Agvier vai adityo jdyate | The sun, 
when setting, enters into Agni and disappears .... Agni, when blowing upwards, 
enters Vayu, and disappears .... Agni is produced from Vuyu, for when attrition 
is taking place, he is born from breath as force. The sun is produced from Agni.” 
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the adorable gods placed him, Sflrya the son of Aditi, in the sky, when 
the moving twins came into being, then they (the gods) beheld all 
creatures.” 

According to Yaska (Nir. vii. 27) it is intended in verse 6 to repre- 
sent the sun as identical with Agni {^Hatah suryo jdyate prdtar ud/yan^^ 
sa eva). The same writer tells us (Nir. vii. 28) that according to his 
predecessor S'akapuni the threefold existence of Agni, referred to in 
verse 8, is his abode on earth, in the atmosphere, and in heaven 
{^Hredha^^ hj^fivdya pritMvydm antarikshe divi^* iti S'dlcapunih), and 
adds that a Brahmana declares his third manifestation to be the Sun 

yad my a divi tritiyayn tad asdv ddityah^^ iti hi hrdhmanam). The 
constantly moving twins, mentioned in verse 11, are Ushas and the 
Sun according to Yaska (Nir. vii. 29. Sarvadu sahachdrindv Ushds cha 
Adityai cha). Agni would thus be identified not only with Surya the 
celestial, but with Indra or Vayu, the aerial or atmospheric deity, 
according to passages of the Nirukta vii. 5, already quoted in p. 8 ; 
and with Vishnu, if we adopt the intei'pretation of that deity^s three 
steps given by S'akapuni in Nir. xii. 19, as expounded by the commen- 
tator Durgacharya, viz. that Vishnu abides on earth as terrestrial fire, 
in the atmosphere in the form of lightning, and in the sky as the Sun 

Prithivy dm antarikshe divi’^ iti S'akapunih | pdrthivo ^gnir hhutvd 
prithivydm yat kinchid asti tad viJcramate tad adhitishthati | antarikshe 
midyutamand divi Surydtmand).^-^ In R.V. x. 45, 1, = Vaj. S. xii. 18, 
(see also verse 2) a threefold origin is ascribed to Agni, the first from the 
heaven, the second from us {i.e. apparently from the earth), and the third 
from the waters, which may mean the atmosphere {Divas pari pratha- 
mamjajne Agnir asmad dvitiyam pari jdtaveddh | tritiyam apsu)P^ The 
same three abodes of Agni are perhaps referred to in x. 56, 1 = S.V. 
i. 65 {idaih te ekam parah u te ekam tritlyena jyotishd sam visasva). In iii. 
26, 7 (=Vaj.S. xviii. 66), he is called arkas tridhdtuh^ a threefold light, 

321 Quoted in the 4th vol. of this work, p. 66. 

322 See above, p. 39, note 73. See Comm, on Vuj. S. xii. 18. 

223 A.V. xii. 1, 20. Agnir divah d tapati Agner devasya uru antarihsham | Agnim 
martdmh indhate havyavdham ghritapriyam | “ Agni glows from the sky ; to Agni 
belongs the broad air ; men kindle Agni, the bearer of oblations, the lover of butter.” 
Compare A.V. xiii. 3, 21, and xviii. 4, 11. 

32* So the Scholiast on the Saraa-veda understands the verse, as I learn from 
Professor Benfey’s note to his translation, p. 2iG. 

320 Compare A.V, viii. 39, 9. 



208 


BIRTHS AND TRIPLE EXISTENCE OF AGNI. 


in V. 4, 8 trishadhastha (according to divyddishu sthanesJiu 

sthita)t occupying three abodes, and in viii. 39, 8 tripasthya^ having 
three homes. In i. 95, 3, he is said to have three births, one in the 
ocean, another in the sky, and a third in the waters {trim jdnd pari- 
hhushanti asya samudre ekam dim elcam apsu), which Sayana understands 
1st of the submarine fire {vadamnala), 2nd of the sun, and 3rd of the 
lightning. He is elsewhere called dvijanman, having two births, i. 60, 
1 ; i. 140, 2; i. 149, 2, 3, which Sayana explains either as born of 
the Heaven and Earth, or from two sticks, or because he ^as one birth 
from the sticks and a second when he is formally consecrated ,* but is 
said in one of these passages to dwell in the three lights {ahhi ... trl 
rochandni . . . asthdt). 

In ii. 9, 3, two places of birth only are mentioned — an upper 
{parame janman), and a lower {avare sadasthe) — which Sayana inter- 
prets of the sky and the atmosphere; and in viii. 43, 28, in like 
manner, only two are alluded to, the celestial, and that in the waters 
{yad Ague divijdh asi apsujdh vd). 

In X. 91, 6, as we have already seen, his generation is ascribed only 
to the waters, the mothers. (Compare iii. 1, 3 ; iii. 9, 4.) 

In A.V. iv. 39, 2, the earth is said to be a cow, and Agni her calf 
{Briihixd dhenus tasydh Agnir vatsah). In verses 4 and 6, Vayu is 
said to be the calf of the air, and Surya of the sky. 

In different passages the process of friction,®^® by which the god is 

3^ See Aitareya Brahmaiia, i. 16, and Professor Hang’s translation, pp. 35 IF. I 
add here a sentence or two from this work (Ait. Br. i. 16) to illustrate what the texts 
above quoted say of the power of Agni to hallow all sacrifices, although in the present 
case a special rite is refen:ed to : sd eshd svargyd dhutir yad Agnydhutih | yadi ha 
mi apy abrdhmanokto yadi dumJetoJeto yajate atha ha eshd dhutir gachhaty eva devdn 
na pdpmand samrijyate | “ The Agni oblation is that which conducts to heaven. 
Even if a man who is called a no-Bruhman, or a person of bad reputation, perform it, 
still this oblation goes to the gods, and is unaffected by the sin (of the performer).’* 
See Professor Haug’s translation, p. 38, note 17. The S'atapatha Bramana, ii. 3, 3, 1, 
relates that Agni, when created by Prajapati, began to burn everything, and threw 
the world into confusion. Thereupon the creatures who then existed sought to crush 
him. Not being able to bear this, he came to a man and said, cannot endure 
this ; let me enter into thee. Having generated me, nurse me ; and if thou wilt do 
this for me in this world, I will do the same for thee in the next. The man agreed 
{ga yatra Agnim sasrije aa idam jdtah aarvam eva dagdhum dadhre | ity eva dvilam 
eva I tall yds tar hi prajdh daua tdh ha enam aampeah^um dadhrire | so Hitihshamd- 
nah puruaham eva ahhyeyaya | 2. Sa ha mdcha ** na vai aham idam titilcahe hanta 
tvdpraviidni | tarn md janayitvd bibhpihi | aa yathaiva mdm tvam aamin lokejana^ 
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oaiAy generated by his worshippers, is described or alluded to. In 
iii. 29, Iff., it is said : aatldam adhimanthanam asti prajananafh hri- 
tam I etdm viipatnim ahhara Agnim manthdma purvathd | 2. (=S.Y. 
i. 79) Aranyor nihito jdtaveddh garlhah iva sudhito garlhinialm | dive 
dive idyo jdgrivadhhir haviahnadhhir manushyehhir Agnih \ 3. (=Vaj. S. 
xxxiv, 14) Uttdndydm ava hhara chikitvdn sadyah pravitd vrishanam 
jajdna | ‘‘ This process of friction, of generation, has begun ; bring this 
mistress of the people (the lower arani^ or wood for friction) ; let us rub 
out Agni as heretofore.®®^ 2. This god is deposited in the two pieces of 

yitvd bharishyasi cvam eva aham tvdm amushmin lake janayitvd bharishydmi*' iti j 
^Hatha ” iti tain janayitvd abhibhah). Herodotus, iii. 16, tells us what the Egyptians 
thought of Agni : Pd’yvTrrloKTi Se veudixiarai r6 Trvp OTjpiou tlvai ^fJApvxov, vaura 5^ 
avrh KaT€(rdl€iv rd Trep dv Aa/lp, Tr\7}(TBeu 5c avrh rTjs fiopx trvvaTroBvfjaKiLV rif 

Kar^adiojULeptp. 

Hence, perhaps, it is that he is called dvi-mdtd^ bom of two parents (i. 31, 2). 
As regards dvi-janmd having a double birth (i. 60, 1 ; i. 140, 2 ; i. 149, 4, 5,) see 
above. He is also called hhurijanmd, having many births (x. 5, 1). In R.V. i. 95, 2, 
he is said to be produced by the ten young women, i,e. the ten fingers {das a imam 
tvashtur Janayanta garbham atandrdso yuvatayah). See Roth, Illustrations of 
Nirukta, p, 120; Benfey’s Orient und Occident, ii. 510; and Roth’s Lexicon, a.vv. 
tvash^ri and yuvati. In iii. 29, 3, he is called tbe son of 115, whatever sense we 
ascribe to this word. In regard to the persons or families by whom the sacrificial 
fire is supposed to have been first kindled, and the rites of Aryan worship introduced, 
viz., Manu, Angiras, Bhrigu, Atharvan, Dadhyaiich, etc., see my paper on ‘‘Manu, 
the progenitor of the Aryan* Indians,” in vol. xx. Journ. R A.S., pp. 410-416. I 
subjoin some of the passages there quoted : i. 36, 19. Ni tvdm Ague manur dadhe 
jyotir jandya aahate | “Manu has placed thee (here) a light to all (generations of) 
men.” vii. 2, 3. Manushv ad Agnim Manwm samiddham sam adhvardya sadam in 
mahema | “ Let us, like Manu, ever attract to the sacrifice Agni, who was kindled by 
Manu.” X. 63, 7. Yebhyo fiotrdm prathamdm dyeje Manur samiddhdgnir manasd 
sapta hotribhih | te Aditydh ahhayaiii aanna yachhata | “ 0 ye Adityas, to whom 
Manu, when he had lighted Agni, presented, in company with seven hotri priests, 
with his heart, the first oblation, bestow on us secure protection.” x. 69, 3. Yat te 
Manur yad anikam Sumitrah saniidhe Ague tad idaih naviyak | “ That lustre of 
thine, o Agni, which Manu, which Sumitra kindled, is the same which is now 
renewed.” viii. 43, 13. Uta tvd Bhriguvat ^uche Manushvad Agne dhuta | Angiras- 
vad havdmahe | “ Like Bhrigu, like Manush, like Angiras, we invoke thee who hast 
been summoned to blaze.” vi. 16, 13. Tvdm Agne pmhkardd adhi Atharvd nir 
amanthata | 14. Tam u tvd Badhyann rishih putrah tdhe Atharvamh ] 13. “Agni, 
Atharvan drew thee forth from the lotus leaf. 14. Thee, Dadhyanch, the son of 
Atharvan. kindled.” x, 21, 6. Agnir jdto Atharvam vidad viavdni kdvyd j hhuvad 
duto Vivasvatah | “Agni, produced by Atharvan, knows all sciences. He has be- 
come the messenger of Vivasvat.” i. 58, 6. Badhush fvd Bhrigavo mdnmheshu d | 
“The Bhngus have placed thee among men.” x. 46, 2. Imam vidhanto apdm 
aadaathe paium na nash^am padair anu gman ) guhd ehatantam uaijo namobhir 
iohhanto dhir&h Bhfigavo avindan | ^‘Woi-shipping, and desiring him vrith obeisfeucea, 

14 
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wood, as tlie embryo in pregnant women. Agni is daily to be lauded by 
men bringing oblations and awaking (early). 3. Skilled [in the process], 
bring [the upper piece of wood] into contact with the lower, lying 
recumbent : being impregnated, she speedily brings forth the vigorous 
(Agni).”“® Compare E.V. i. 68, 2, where it is noticed as remarkable 
that a living being should spring out of dry wood {iushlcdd yad deva 
ilvo jamshtJidh) ; iii. 23, 2, 3 ; vii. 1, 1 ; x. 49, 15 ; x. 7, 5. He is 
produced from the two sticks as a new-born infant, v. 9, 3 {uta sma 
yam iiSwn yathd navam Januhfha arani); viii. 23, 25 (siinum vanas- 
patindm). Strange to say, cries the poet, addressing himself to both 
worlds, the child, as soon as born, begins with unnatural voracity to 
sonsume his parents, and is altogether beyond his mortal worshipper’s 
comprehension, x. 79, 4 {tad vdm ritam rodasi prabravlmi jdyamdno 
mdiard garhho atti | ndham decasya martyas chiheta). But when bom 
he is like the wriggling brood of serpents, difficult to catch, v. 9, 4 
{uta ma durgrilhiyase putro na hvdrydndm). Wonderful is his growth, 
and his immediate activity as a messenger, seeing he is born of a 
mother who cannot suckle him, x. 115, 1 {cJiitrah it kUos tarunasya 
vahshatho na yo mdtardv apyeti dlidtave | anudhdh yadi jijanad adha 
cha nu vavahha sadya maJii dutyam charan) ; but he is nourished and 
developed by the oblati6ns of clarified butter which are poured into 
his mouth, and which he consumes, iii. 21, 1 {stohdndm ague medaso 
ghritasya hotah prdidna ( *‘Agni, invoker of the gods, eat these 
portions of fat and butter;” see also verses 2 and 3); v. 11, 3 
{ghritena tvd avardhayan) ; v. 14, 6 ; viii. 39, 3 {Agne manmdni 
tulhyam ham ghritam na juTive dsani) ; viii. 43, 10, 22 ; x. 69, 1 f. ; 
X. 118, 4, 6, and i. 7, 2 {Agne tailasya prdsdna). 

In iii. 26, 7, he himself exclaims butter is my eye” {ghritarn me 
chakshuh), 

the wise and longing Bhfigus have followed him with their steps, like a lost animal, 
and have found him concealed in the receptacle of the waters.*' In viii. 23, 17. 
Kavya TJsanas is said to have established Agni to be a priest for men {Usand Kdvyas 
tvd ni hotdram aaddayat | dyajim tvd mamvejdtavedasam), 

328 The ancient Indians regarded the upper piece of wood as the male, and the 
lower as the female, factors in the generation of Agni. See the 3rd vol. of this work, 
p. 46, note 52. 
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(3) His epithets and cha/racteristics. 

His epithets are Tarious, and for the most part descriptive of his 
physical characteristics. He is sarpirdsuti, ghritanna^ butter-fed (ii, 
7, 6 ; vii. 3, 1 ; x. 69, 2) ; ghrita-nirnihy butter-formed (iii. 17, 1 ; 
iii. 27, 5; x. 122, 2); ghrita-kesaj butter-haired (viii. 49, 2); ghrita- 
prishthay butter-backed (v. 4, 3 ; v. 37, 1; vii. 2, 4; x. 122, 4); 
ghritapratilca, gleaming with butter (iii. 1, 18; v. 11, 1; x. 21, 7); 
ghrita-yoniy issuing from butter (v. 8, 6, compare ii. 3, 11); drvanna, 
fed by wood (ii. 7, 6) ; dhuma-ketUy having smoke for his mark, signal, 
or ensign (i. 27, 11 ; i. 44, 3; i. 94, 10; v. 11, 3; viii. 43, 4; viii. 
44, 10; X. 4, 5 ; x. 12, 2) ; he sends up his smoke like a pillar to the 
sky, iv. 6, 2 (metd iva dhumam stahhayad upa dydm ) ; vii, 2. 1 {upa 
sprisa divyaffi sdnu stupaih) ; vii. 3, 3 ; vii. 16, 3 {ud dhumdso 
arushdso divisprisah [asthuK ] ; his smoke is waving, his flame cannot 
be seized, viii. 23, 1 Xcharishnudhumam agrihhita^ochisham ) ; he is 
driven by the wind, and rushes through the woods like a bull lording 
it over a herd of cows, i. 58, 4, 5 {vane d vdtachodito yuthe na sdhvdn 
ava vdti vaihsagaK ) ; i. 65, 8. He is a destroyer of darkness, i. 140, 1 
{tamohan), and sees through the gloom of t^e night, i. 94, 7 {rdtrydh 
chid andho ati deva pasyasi). The world, which had been swallowed up 
and enveloped in darkness, and the heavens, are manifested at his 
appearance, and the gods, the sky, the earth, the waters, the plants 
rejoice in his friendship, x. 88, 2 {girnam hhuvanam tamasd ^pagulham 
dvih sva/r ahhavaj jdte Agnau | tasya devdh prithivi dyaur uidpo arana- 
yann oshadhih sakhye asya). He is chitra-hhanu, chitra’sochihy of bril- 
liant lustre or blaze (i. 27, 6 ; ii. 10, 2 ; v. 26, 2 ; vi. 10, 3 ; vii. 9, 
3; vii. 12, 1 ; viii. 19, 2), urdhva-iochisy upward-flaming (vi. 15, 2), 
iukroriochih, bright - flaming (vii. 15, 10; viii. 23, 20), pdvaka- 
iochisy^’^^ with clear flames (viii. 43, 31), iukra-varnay iuchi-varmy 
bright coloured (i, 140, 1 ; v. 2, 3), sochishkeiay with blazing hair 

Agni is also styled s'trasochis in viii: 60, 10 (=sS.V. ii. 904), 14 (=S.V. i. 49), 
and s'lra in viii. 43, 31. On the last place Sayana explains itra as sleeping or lying 
in the sacrifices {yajneshu sayanayasilam). On viii. 60, 10, he makes the compound 
word = ad ana’s' ila-jvalaniy “ he whose flame pervades.” On the 14th verse he takes 
it as =s dayanascabhava-rochishkamy ‘^he whoso brilliance has the character oi‘ lying 
or sleeping,” In both places Professor Benfey renders it gleaming like lightning.” 
Professor Roth, Illustr. of Nir., p. 42, thinks dira may mean “ piercing.” 
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(i. 45, 6; iii. 14, 1; iii. 17, 1; iii. 27,4; v. 8,2; v. 41, 10), 
hari-heia, with tawny hair (iii. 2, 13), golden-formed (iv. 3, 1; x. 
20, 9, hiranya-rupam janita jajdna\ and hiri-kmairu^ with golden 
beard (v. 7, 7). He carries sharp weapons, tigmaheti, tigmahhrishti 
(iv. 4, 4; IV. 5, 3), he has sharp teeth, tigmajamlha (i. 79, 6 ; i. 143, 
5; iv. 5, 4 ; iv. 15, 5; viii. 19, 22), burning teeth, tapvrjamhha 
(i. 58, 5 ; viii. 23, 4), brilliant teeth, iuchidant (v. 7, 7), golden teeth, 
hiranyadant (v. 2, 3), iron grinders, ayodamshtra (x. 87, 2), and sharp 
and consuming jaws (viii. 49, 13; x. 79, 1 {tigmuh asya hanavah | 
nund hand vibhrite sam hharete asinvatl lapsati Ihuri attah). Accord- 
ing to one passage, he is footless and headless {apdd akirshd^ iv. 1, 11), 
and yet he is elsewhere said to have a burning head, tapurmurdhd 
(vii. 3, 1), three heads and seven rays, trimurdhdnam mptarakmim 
(i. 146, 1 ; ii. 5, 2), to be four-eyed, chaturaksha (i. 31, 13), thousand- 
eyed, sahasrdksJia (i. 79, 12), and thousand-horned, sahasraSringa 
(v. 1, 8).^^*^ He is kruhnadhvan, kruhnavarttani^ krishna-pavi, i.e, his 
path and his wheels are marked by blackness (ii. 4, 6; vi. 10, 4; vii. 
8, 2 ; viii. 23, 19) ; he envelopes the woods, consumes and blackens 
them with his tongue (i. 143, 5; v. 41, 10; vi. 60, 10, archishd vand 
viivd paruhvajat | krishnd karoti jihvayd)\ x. 79, 2, asinvann atti 
jihvayd vandni) ; he is aft- devouring, vUvdd (viii. 44, 26) ; driven by 
the wind, he invades the forests, and shears the hairs of the earth, 
i. 65, 4 {ihhydn na rdjd vandni atti | yad vdtajuto vand vi asthdd Agnir 
ha ddti romd prithiv ydh), like a barber shaving a beard, x. 142, 4 
{yadd te vdto anuvdti sochir vapteva smairu vapasi pra hhuma). He 
causes terror, like an array let loose, i. 66, 8 {seneva srishtd amam 
dadhdti)\ i. 143, 5 ; x. 142, 4 {^yad udvato nivato ydsi hapsat prithag 
eshi pragardhinlva send). His flames roar like the waves of the sea, 
i. 44, 12 {pad devdndm mitramahah purohitao antaro ydsi duty am | 
sindhor iva prasvanitdsah urmayo Agner hhrdjante arcliayah). He sounds 
like thunder, vii. 3, 6 {divo na te tanyatur eti sushmah) ; x. 45, 4 
{akrandad Agnih stanayann iva Byauh^^^) \ viii. 91, 5; he roars like 

In one place (viii. 19, 32) .Agni is called aahasra-mmhka^ which the commentator 
explains by bahu-tejaska^ having many flames. The same epithet is, as we have 
seen, applied in R.V. vi. 46, 8, to Indra, where Sayana makes it equivalent to sahaara- 
iepha^ mille membra genitalia habens. 

It is to be observed that in this passage Dyaus, and not Indra, is described as the 
thunderer. See above p. 118 f., the reference to the question whether Dyaus had 
been superseded by Indra. 
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the wind, ibid. (Jiuve vdtasvanam kavm Parjanya-hrandyam sahah | 
Agniih samtidravdsasam^^); like a lion, iii. 2, 11 {nunadan na simhah), 
and when he has yoked his red, wind-driven horses to his car, he 
bellows like a bull, and invades the forest-! zees with his flames ; the 
birds are terrified at the noi.««e when his gri^ss-devouring sparks arise, 

i. 94, 10 [yad ayuhthuh ariishd rohitd rathe vdtajufd vrishahhasyeva te 
ravah | ad tnvasi vanino dhumahetund | 11. Adha svandd uta hihhyuh 
patatrino drapsdh yat te yavasado vi asthiran). He is resistless as the 
resounding Maruts, and as the lightnings of heaven, i. 143, 5 {na yo 
vardya Marutdm iva svanah seneva srishtd divyd yathd Hanih), He has 
a hundred manifestations, and shines like the sun, i. 149, 3 {suro na 
ruruJcvdn iatdtmd) ; vii. 3, 6. His lustre is like the rays of the dawn 
and the sun, x. 91, 4 (a chihitre mhasdm iva etayah arepasah euryae- 
yeva raimayah)^ and like the lightnings of the rain-cloud, ibid. 5 (=S.V. 

ii. 332, tava iriyo varshyasyeva vidyutah) ; and^he is borne on a chariot 
of lightning, iii. 14, 1 (vidyUdratha), on a luminous car, i. 140, 1 
{jyoLlratha)^^^^ i. 141, 12 {chandraratka) \ iii. 5, 3 ; v. 1. 11 {a adya 
ratham hhdnumo hhdnumantam Ague tishtha) ; on a brilliant, x. 1, 5 
{chitraratha), golden, iv. 1, 8 {hiranyaratha)^ on an excellent or 
beautiful car, iii. 3, 9 {smnadratha) ; iv. 2, 4 {suratha). This chariot 
is drawn by horses or mares characterized as butter-hacked {ghrita- 
prishtlia)^ wind -impelled {vdtajiita), beautiful {svasva), ruddy {rohit)^ 
tawny {arusha), active {jirdha)^ assuming all forms {visvarupa)^ and 
mind-yoked {manoijuj\ and by other epithets (i. 14, 6, 12 ; 1. 45, 2 ; 
i. 94, 10; i. 141, 12 ; ii. 4, 2; ii. 10, 2 ; iv. 1, 8 ; iv. 2, 2, 4 ; 
iv. 6, 9 {rijumushlca !) \ vi. 16, 43; vii. 16, 2 ; viii. 43, 16; x. 7, 4; 
X, 70, 2 f.), which he yokes in order to summon the gods, i. 14, 12 
{tdhhir devdn ihuvaha) ; iii. 6, 6 {ritasya vd heiind yogydhhir ghritas- 
nuvd rohitd dJmri dhishva | athdvalia devdn deva vidvdn | 9. A ehhir 
[devaiK] Ague sarathaih ydhi arvdn) ; viii. 64, 1 {yuhhd hi devahuta-^ 
mdn akdn Agne rathlr iva). 

Here it will be noted, he is also said “ to be clothed with, or enveloped by, the 
ocean.'* The same epithet had also occurred in the preceding verse (=S.V. i. 18)^ 
where the rishi is also said to invoke the bright god, as did Aurva, Bhfigu, and 
Apnavana {Aurvabhfiguvat suchim Apnavdna-vad d hnve Agniih samadm»vdsasam). 

The same epithet is applied to the gods in general in x. 63, 4. 
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(4) High divine functions assigned to him. 

The highest divine functions are ascribed to Agni. He is called the 
divine monarch (jsamrujo asurasya), and declared to be strong as Indra, 
vii. 6, 1 {Indrasyeva pra tavasas Icf^itani mnde). Although (as we have 
seen above) he is described in some passages as the offspring of heaven 
and earth, he is said in other places to have stretched them out, 

iii. 6, 5 {tava kratvd rodast d tatantka) ; vii. 5, 4 ; to have spread out 
the two worlds like two skins, vi. 8, 3 {vi charmamva dhishane avarta^ 
yai) ; to have produced them, i. 96 4 {janitd rodasyoh) ; vii. 5, 6 
{hhuvann janayan)] to have, like the unborn, supported the earth and 
sky with true hymns, i. 67, 3 {ajo na hshdm dadhdra pritliivim tas~ 
tamhha dydm mantrelhih satyaiK) ; to have, by his flame, held aloft the 
heaven, iii. 5, 10 {ud astamhhit samidhd ndham rishvah) ; to have kept 
asunder the two worlds^ vi. 8, 3 {vi astahhndd rodasi mitro adhhutah) ; 
to have formed the mundane regions and the luminaries of heaven, 
vi. 7, 7 {vi yo rajdmsi amimita sulcratur vaisvdnaro vi divo rochand 
havih) ; vi. 8, 2 ; to have begotten Mitra, x. 8, 4 {janayan Mitram)^ 
and caused the sun, the imperishable orb, to ascend the sky, x. 156, 4 
(Ague nakshatram ajaram d suryam rohayo divi) ; to have made all that 
flies, or walks, or stands, or moves, x. 88, 4^^* {sa patatri itvararn 
sthuh jagad yat svdtram agnir alrinod jdtaveddh) ; to adorn the heaven 
with stars, i. 68, 5 {pipesa ndham strihhir danulnah). He is the head 
{murddhu) and summit {hahud) of the sky, the centre {ndhhi) of the 
earth (i. 59, 2) ; compare verse 1 ; vi. 7, 1 ; viii. 44, 16 ; x. 88, 5 ; 
he props up men like a pillar, i. 59, 1 {sthuneva jandn upamid yayantha)\ 

iv. 5, 1 {anunena \ihatd vakshathena upa stahhuyad vpamin na rodhah). 
His greatness exceeds that of heaven and all the worlds, i. 59, 5 
{Bivas chit te hrihato jdtavedo vaisvdna/ra pra ririche mahitvam) ; iii. 
3, 10 {Jdtah dprino hhuvandni rodasi Ague td vUvd parihhur asi tmand ) ; 
iii. 6, 2.^ He, the destroyer of cities, has achieved famous exploits 

s®* This half verse (x. 88, 4) is quoted in Nirukta, v. 3. Durga, the commentator 
on the Nirukta, explains the words by saying that Agni subjects all things to himself 
at the time of the mundane dissolution. The gods are said in the same hymn (x. 
88, 7,) to have thrown into Agni an oblation accompanied by a hynm, and in verse 9, 
this oblation is said to have consisted of all creatures or all worlds {hhmanani visvd)» 
Epithets of this description may have been originally applied to some other god 
to whom they were more suitable than to Agni, and subsequently transferred to him 
by his worshippers iu emulation of the praises lavished on other deities. 
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of old, vii. 6, 2 {^urandarasya girhhir d vivdse Agner vratdni purvyd 
mahdni). Men tremble at his mighty deeds, and his ordinances and 
designs cannot be resisted, ii. 8, 3 {yasya vratam na miyate); ii. 9, 1= 
Vaj. S. xi. 36 {adaldhavrata-pramatir . . . Agmh); vi. 7, 5 ; viii. 44, 
25 ; viii. 92, 3 {yasmad rejante IcrishtayaS charkfitydni Icrinvatali). 
Earth and heaven and all beings present and future obey his com- 
mands ; vii. 5, 4 {tava tridhatu prithivl uta dyaur vaiivdnara vratam 
Agne sachanta ) ; A.V. iv. 23, 7 {yasya idam pradiii yad rochate yaj 
jdtam janitavyam cha kevalam | staumi Agnim ndthito johavimi). He 
conquered wealth, or space, for ‘the gods in battle, i. 59, 5 {yudha 
devehhjo varivak chahartha) ; and delivered them from calamity, vii. 
13, 2 {tvarh devan ahhiiaster ammchah). He is the conqueror of 
thousands (sahasrajit), i. 188, 1. All the gods fear and do homage 
to him when he abides in darkness, vi. 9, 7 (vikve devdh anamasyan 
hhiydnds tvdm Agne tamasi tasthivdrrisam). He is celebrated and 
worshipped by Varuna,' Mitra, the Maruts, and all the 3,339 gods, 
iii. 9, 9 {trlni kata trl sahasrdni Agnim trimkach cha devdh nava 
chdsaparyan ) ; iii. 14, 4 (Mitrak cha tulhyaffi Varunak sahasvo 
Agne visve Marutah summm archan ) ; x. 69, 9 {devuk chit te am- 
ritdh jdtavedo mahimdnarn Vddhryakva pra vochan). It is through 
him that Varuna, Mitra, and Aryaman triumph, i. 141, 9 {tvayd hi 
Agne Varuno dhritavrato Mitrah kdkadre Aryamd suddnavah). He 
knows and sees all worlds, or creatures, iii. 55, 10 {Agnis td vikvd 
hhuvandni veda ) ; x. 187, 4 {po vikvd ^hhipakyati Ihuvand earn cha 
pakyaii)^ He knows the recesses of heaven, iv. 8, 2, 4 {vidvdn 
drodhanam divah), the divine ordinances and the races or births of 
of gods and men, i. 70, 1, 3 (a daivydni vratd chihitvdn d mdnmhasya 
janaeya janma | etd chihitvo bhumd ni pdhi devandmjanma martdmk cha 
vidvdn) ; iii. 4, 11 ; vi. 15, 13 ; the secrets of mortals, viii. 39, 6 
Agnirjdtd devdndm Agnir veda martdndm apichyam ) ; and hears the 
invocations which are addressed to him, viii. 43, 23 {tarn tvd vayam 
havdmahe ^rinvantam jdtavedaeam)* He is amra^ “ the divine,’’ iv. 2, 6; 
V, 12, 1 ; V. 15, 1 ; vii. 2, 3; vii. 6, 1* 


^ These same words are in iii. 62, 9, applied to Pushan; See above, p. 172. 
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(5) Agni^s relations to his worshippers. 

The votaries of Agni prosper, they are wealthy and live long, 
vi. 2, 4, 5 {samidha yas te dhutim nisitim martyo naiat | vaydvantam 
sa pushyati kshayam Ague iatdyusham) ; vi. 5, 5 {yas te yajnena sami- 
dhd yah uhthair arhehhih suno sahaso daddiat | sa martyeshu amriia 
pracheiuh rdyd dyumnena havasd vi hhdti) ; vi. 10, 3 ; vi. 13, 4 ; 
vi. 15, 11 ; vii. 11, 2 ; viii. 19, 5, 6 \ viii. 44, 15 ; viii. 73, 9. He 
is the deliverer (compare viii. 49, 5) and friend of the man who 
comes to him with fine horses and gold, and a chariot full of riches, 
and delights to entertain him as a guest, iv. 4, 10 {yas tvd svahah 
suhiranyo Ague upaydti vasumatd rathena ] tasya trdtd hhavasi sahhd 
yas te diiihyam dnnshag jujoshat) ; and grants protection to the 
devoted worshipper who sweats to bring him fuel,®®^ or wearies 
his head to serve him, iv. 2, 6 {yas te idhmaih jabharat sishviddno 
murdhdnam vd tatapate tvdyd | hhuvas tasya svatavdn pdyur Ague), 
He watches with a thousand eyes over the man who brings him food 
and nourishes him with oblations, x. 79, 5 {yo asmai annam trishu 
udadhati Cijynir ghritair juhoii pushyati | tasmai sahasram akshahhir vi 
chaJishe). He bestows on his servant a renowned, devout, excellent, 
incomparable son, who confers fame upon his father,®®® v. 25, 5 {Agnis 
tuviiravasiamam iuvihraJmdnam uttamam | atiirtam krdvayatpaiim pu- 
tram dadcdi dusushe). He gives riches, which he abundantly com- 
mands, i. 1, 3 {Agnind rayim asnavat); i. 31, 10 {tvam Ague pramatis 
tvam pita ^si nas tvam vayaskrit tava jdmayo vayam | sam tvd rdyah 
iatinah sam sahasrinah suviram yanti vratapdm addhhya) ; i. 36, 4 
{visvam so Ague j'lyati tvayd dhanam yas te dadaia martyah). The man 
whom he protects and inspires in battle conquers abundant food, and 
can never be overcome, i 27, 7 f.= S.Y. ii. 765 f. {yam Ague pritsu 
martyam avdhvdjeshu yam jundh | sa yantd kasvaiir ishah | 8. Nahir 
asya sahantya paryetd kayasya chit), Ho mortal enemy can by any 
wondrous power gain the mastery over him who sacrifices to this god, 

385' In viii. 91, 19 f. the rishi informs Agni that he has no cow which would yield 
butter for oblations, and no axe to cut wood withal, and that therefore his offering is 
such as the god sees ; and he begs him to accept any sorts or wooa ne may throw 
into him {tm hi me asti nghtiya na svadhitir vanamati j atha etadfig bhardmi te | 
20. Yad Ayne k~mi knni chid h te dnruni dadhmasi tdjushaava yaviahthya), 

839 Such is the sense assigned by Sayana to the epithet ardvayat-patim. 
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viii. 23, 15 {na tasya mdyayd chana ripur isita martyah | yo Agnaye 
dadasa havyadutihhih). He also confers, and is the guardian and lord of, 
immortality, i. 81, 7 {tvam tarn Ague amritatve uttame marttam dadhasi ) ; 
vii. 7, 7 {amritasya rakshita ) ; vii. 4, 6 (ise M Agne amritanya hhureh). 
He was made by the gods the centre of immortality, iii. 17, 4 {amril- 
asya nahhih). His worshippers seek him with glad hearts, viii. 43, 31 
{hridhhir mandrehkir imahe). In a funeral hymn Agni is supplicated 
to warm with his heat the unborn part^® of the deceased, and in his 
auspicious form to carry it to the world of the righteous, x. 16, 4 
{ajo hhdgas tapasd tarn tapasva tarn te iochis tapatu taih te archih | yua te 
Sivds tamo jdtavedaa tdbhir mhainam suJcritdm u lokam).^^ He carries 

339 Professor Aufrecht thinks that this is not the sense of the words, and that they 
mean : The goat (with whose skin the dead is covered) is thy share ; that consume 
with thy heat ; that he consumed with thy flash and flame,” etc. ; and compares 
A^valayana^ Grihya Sutras iv. 2, 4; 3, 20 ; and Katyayana&f S'rauta Sutras, xtv. 
7, 34. I gather from the -fact that this passage is cited in the Lexicon of Messrs, 

* Bohtlingk and Roth under aja 1, c (where the sense of goat is assigned to the word), 
that they are of the same opinion as Professor Aufrecht. I think, however, that tho 
rendering I have followed is more agreeable to the context. In the preceding verses 
1 and 2, Agni had been besought not so to burn the body of the deceased as to 
destroy it (compare R.V. i. 162, 20), but after having sufficiently “ cooked” the man 
(gada sritam krinavah), to send him to the Fathers. In verse 3, the different ele- 
ments of which the body, when living, was composed, are commanded to return to 
the sources fiom which they were at first derived ; and then in the verse before us 
(as I understand it), the god is besought to warm the man’s unborn part, and convey 
it to the world of the righteous. In the text there is no word answering to “ thy,** 
which has, therefore, to be supplied by those who understand aja of a goat. It is 
more natural to suppose that it is the soul of the departed man than that of a gnat 
which is to be conveyed to the world of the righteous; (although I am aware 
that Manu, v. 42, declares that cattle which are sacrificed go to heaven, and tho 
same is said of the sacrificial horse in R.V. i. 162, 21, and i. 163, 12 f.) ; and in tho 
following verse (x. 1 6, 6) it is evidently the man who is said to have been ofiTcred to 
Agni, and whom Agni is besought to dismiss to the Fathers. My rendering has the 
support of Professor Muller (Journ. of Germ. Or. Soc., vol. ix. p. xv.), who trans- 
lates qfo bhdgah by “ das ew’ge Theil,” the eternal part, and of M. Langlois, who 
renders it “ une portion immortelle.” These verses, x. 16, 1-6, will be found quoted 
at length in the section on Yama. 

3^0 Some further verses of this hymn will be quoted in the section on Yama. In 
verse 9, the kravydd Agni, the consumer of carrion, or of the dead, is spoken of as 
an object to be repelled. In the Vaj. S. i. 17, Agni is prayed to drive away two of 
his own forms, the dmad and the kravydd, and to bring the sacrificial fire {apa Agne 
Agnim dmddam jahi nish kravyddam sedha | d devayajaih vaha), where the com- 
mentator says that three Agnis are mentioned, the one which devours raw flesh 
{dmdd) which is the common culinary fire {laukiko *gnih), the second the funereal 
{kravydt | eavaddhe kravyam mdmsam atti iti kravydt chitdgnih)^ and the third the 
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men across , ^1 amities, as in a ship over the sea, or preserves from 
them, iii.^0, 4 {parshad viSvd Hi duritd grimntam) ; v. 4, 9 {viivdni no 
durgahc^ jdtavedah aindhum na ndvd duritd Hi parshi) ; vii. 12, 2 (aa 
mahyd vikvd duritani aaJivdn | aa no rahhiaJiad duritad avadyat). All 
blessings issue from him as branches from a tree, vi. 13, 1 {tvad vihd 
mlhaga aauhhagdni Agne vi yanti vanino na vaydK). He is like a 
water- trough in a desert, x. 4, 1 {dlianvann iva prapd aai Agne). All 
treasures are congregated in him, x. 6, 6 {aam yaamin visvd vasuni 
jagmuh) ; he commands all the riches in the earth, the upper and lower 
oceans, the atmosphere, and the sky, vii. 6, 7 (a devo dade hudhnyd 
vaauni vaisvdnarah uditd auryasya | d aamudrad avarad d parasmad d 
Agnir divah d prithivydlj) ; x. 91, 3 [vaaur vasdndm kshayaai tvam 
ekah id dydvd cha ydni prithivi cha pushy atah). He is, in consequence, 
continually supplicated for all kinds of boons, riches, food, deliverance 
from enemies and demons, poverty, nakedness, reproach, childlessness, 
hunger, i. 12, 8, 9 ; i. 36, 12 ff. ; i. 58, 8, 9 ; ii. 4, 8 ; ii. 7, 2, 3 ; 

ii. 9, 5; iii. 1, 21; hi. 13, 7; hi. 16, 5; iv. 2, 20 ; iv. 3, 14; iv. 11, 
6 ; V. 3, 11 ; vi. 1, 12 f. ; vi. 4, 8 ; vi. 5, 7 ; vi. 6, 7 ; vii. 1, 5, 13, 19. 
He is besought to protect his worshippers with a hundred iron walls, 
vi. 48, 8 ; vii. 3, 7 {iatam purhhir dyaslbhir ni pdhi); vii. 16, 10; to 
be himself such a fortification with a hundred surrounding walls, vii. 
15, 14 {adha mahi nah ayaai anddhrishto nripitaye | pur hhava kata- 
bhujih) ; i. 189, 2 ; to consume their enemies like dry bushes, iv. 4, 4 
{ni amitrdn oahatdt tigmahete | yo no ardtim aamidhdna chakre nichd 
tarn. dhaJcahi atasam na kushkam) ; to strike down the malevolent as a 
tree is destroyed by lighting, vi. 8, 5 {pavyeva rdjann aghaiamaam 
ajara nichd ni vrikcha vaninam na tejaad). Compare A.Y. iii. 1,1; 

iii. 2, 1 ; vi. 120, 1. He is invoked in battle, vih. 43, 21 {aamatsu 
tvd havdmahe)^ in which he leads the van, viii. 73, 8 {puroydvdnam 
ajiahu). He is prayed to forgive whatever sin the worshipper may 
have commited through folly, and to make him guiltless towards Aditi, 

iv. 12, 4 {yat chid hi te puruahutrd yaviahtha achittihhis chakTima kach 
chid dgah | kridhi au aamdn Aditer andgdn vi endmai iiiratho viahvag 
Agne) ; vii. 93, 7 {yat aim dgaS chakrima tat au mrila tad Aryamd 

eacrificial (yagayoyyafy). Compare Vaj. San. xhii. 51 f. The Taitt. Sanh. ii. 5, 8, 6, 
mentions another threefold division of fire : Trayo vai agmyo hmywahmc dmdmm 
hwvyavahanai^ pitpimm aaharakahafy asuramm* 
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Aditih Hsrathantu ; see above pp. 46 and 47) ; and to avert Varuna’s 
wrath, iv, 1, 4 {Jtvam no Ague Varunasya vidvdn devasya helo ova ydsisi^ 
shthuh'). 

In two passages, as we have already seen (p, 108, note), the wor- 
shipper naively says to Agni (as.Indra’s votary says to him), viii. 44, 
23, If I were thou, and thou, Agni, wert I, thy aspirations should 
be fulfilled and viii. 19, 25 f., ‘‘If, Agni, thou wert a mortal, and T, 
o thou who art rich in friends, were an immortal, (26) I would not 
abandon thee to wrong or to penury. My worshipper should not be 
poor, nor distressed, nor miserable.” 

In viii. 92, 2, Agni called Daivodasa {Daivoddso ^gnih), from which 
it would appear that king Divodasa claimed him especially as his 
tutelary god. In the same way he is called in viii. 19, 32 {samrdjam 
Trusadasyavam), and in x. 69, 1 ff., he is called Agni Badhryasva, 
apparently because a sage of that name had kindled him. Compare 
the epithet Kausika d:pplied to Indra in K.V. i. 10, 11, and the first 
vol. of this work, pp. 347 ff. 

Agni is occasionally identified with other gods and different god- 
desses, Indra, Vishnu, Varuna, Mitra, Aryaman, An4a, Tvashtri, 
Eudra, Pushan, Savitri, Bhaga, Aditi, Hotra, Bharatl, Ila, SarasvatT, 
ii. 1, 3-7, and 11 (^tvam Ague Indro vjrishahhah satum asi tvam Vuhnur 
urugOyo namasyahy etc.)j hi. 5, 4; v. 3, 1; vii. 12, 3; x. 8, 5.®“ All gods 
are comprehended in him, v. 3, 1 {tvevUve sahasas putra devdh)\ he 
surrounds them as the circumference of a wheel does the spokes, 
V. 13, 6 {Agne nemir ardn iva tvam devun parilhur asi ) ; compare 
i. 141, 9. Varuna is in one place spoken of as his brother, iv. 1, 2 
{sa Ihrdta/ram Varunam Ague d vavritsva), 

A|ni is associated with Indra in different hymns, as i. 108 and 109 ; 
hi. 12 ; vi. 59 and 60 ; vii. 93 and 94 ; vhi. 38 and 40. The two 

8*' Another verse where Agni is identified with other gods is i. 164, 46. Indram 
Mitram Varunam Agnim dhur atlw divyah sa suparno garutmdn | ekam sad viprah 
hahudhd vadanti Agnim Yamam Mdtarihdnam dhuh | “ They call him Indra, Mitra, 
Varuna, Agni ; then there is that celestial, well-winged bird. Sages name variously 
that which is hut one ; they call it Agni, Yama, Matarisvan.’' Corapai;e A.V. xiii. 
3, 13 : sa Varunah say am Agnir hhavati sa Mitro hhavati prdtar udyam | sa Savitd 
bhutvd antarikshena ydti sa Indro bhutvd tapati madhyato divam | “ Agni hecomes 
Varuna in the evening ; rising in the morning he is Mitra ; becoming Savitjihe moves 
through the air ; becoming Indra he glows in the middle of the sky.'* 

See Muller’s Lectures on Language. Second series, pp. 495 r. 
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gods are said to be twin brothers, having the same father, and having 
their mothers here and there,®*® vi. 59, 2 (see above, pp. 14 and 81), to 
be both thunderers {vajrind), slayers of Yrittra or of foes {vriUra}iand\ 
and shakers of cities, iii. 12, 4, 6 (Jndrdgni navatim puro dampatnir 
adhumtam 1 sdlcam elcena karmana) ; vi, 59, 3 ; vi. 60, 3 ; vii, 93, 1,4; 
viii. 38, 2.®** They are also invited together to come ajad drink soma 
(vii. 93, 6 ; viii. 38, 4, 7-9), and are together invoked for help, vii. 94, 
7 {Indragnl avasd a gatam asmahhyam charsJianisahd). In one place, 
i. 109, 4, they are called akind^ “ horsemen. (See Muller, as quoted 
at the foot of the page). Agni is elsewhere said to exercise alone the 
function usually assigned to Indra, and to slay Yrittra and destroy 
cities, i. 59, 6 ( Vaihdnaro dasyum Agnir jaghanvun adhunot IcdsJitJiah 
ava S'amharam hhet) ; i. 78, 4 {tarn u tvd vrittrahantamam yo dasyun 
avadhunushe | dyumnair ahhi pr a nonumah) ; vi. 16, 14, 39, 48 {vrittra* 
hanam purandaram 1 Ague puro rurojitha) ; vii. 5, 3 ; vii. 6, 2 ; viii. 
63, 4. He is also described as driving away the Hasyus from the house, 
thus creating a large light for the Arya, vii. 5, 6 {tvam dasyun okasak 
djah urn jyotir jayiayann arydya^ compare i. 59, 2, and x. 69, 6), as the 
promoter of the Arya, viii. 92, 1 {dryasya vardhanam Agmm)^ and as 
the vanquisher of the irreligious Panis, vii. 6, 3 {ni akratun grathino 
mridhravdehah panin asrOddhdn avridhdn ayajndn | prapra tan dasyun 
Agnir vivdya purvai chakdra apardn ayajyun ), — although it is Indra 
w^ho is most frequently represented in the hymns as the patron and 
helper of the sacred race, and the destroyer of their enemies. On the 
other hand, in viii. 38, 1, where the two gods are called two priests 
{yajnasya ritvijd)^ Indra is made to share in the charactc r peculiar to 
Agni.®*® In hymn i. 93, Agni and Soma are celebrated in company. 

313 word so rendered is ihehamntara. Suyana says it means that their%other 
Adiii is here and there, i.c. everywhere. Roth, s,v. understands it to mean that the 
mother of the one is hero, of the other there, i.e, in different places. Compare ihe\a 
jate R.V. V. 47, 5. See Muller’s Lectures on Language ii. 495. 

31“^ Compare A.V. iv. 23, 5 ; vii, 110, 1 f. 

3*3 Compare the words attributed to Indra in x, 119, 13 above, p. 91. 
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(6) Agniy — a metrical slcetch. 

Great Agni, thougli thine essence be but one, 

Thy forms are three; as fire thou blazest here, 

As lightning flashest in the atmosphere, 

In heaven thou flamest as the golden sun. 

It was in heaven thou hadst thy primal birth ; 

By art of sages skilled in sacred lore 
Thou wast drawn down to human hearths of yore, 
And thou abid’st a denizen of earth. 

Sprung from the mystic pair,^^® by priestly hands 
In wedlock joined, forth flashes Agni bright ; 

But , — 0 ye Heavens and Earth, I tell you right, — 
The unnatural child devours the parent brands. 

But Agni is a god : we must not deem 
That he can err, or dare to reprehend 
His acts, which far our reason’s grasp ti’ansoend : 

He best can judge what deeds a god beseem. 

And yet this orphaned god himself survives : 

Although his hapless mother soon expires, 

And cannot nurse the babe, as babe requires, — 
Great Agni, wondrous infant, grows and thrives. 

Smoke-bannered Agni, god with crackling voice 
Ajid flaming hair, when thou dost pierce the gloom 
At early mom, and all the world illume, 

Both Heaven and Earth and gods and men rejoice. 

In every home thou art a welcome guest ; 

The household’s tutelary lord ; a son, 

A father, mother, brother, all in one ; 

A friend by whom thy faithful friends are blest. 

The two pieces of fuel by the attrition of which fire is produced, which, 
have seen above, are represented as husband and wife. 


as 
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A swift- winged messenger, thou callest down 

From heaven, to crowd our hearths, the race divine. 
To taste our food, our hymns to hear, benign, 

And all our fondest aspirations crown. 

Thou, Agni, art our priest, divinely ynse, 

In holy science versed ; thy skill detects 
The faults that mar our rites, mistakes corrects, 

And all our acts completes and sanctifies. 

Thou art the cord that stretches to the skies, 

The bridge that spans the chasm, profound and vast, 
Dividing Earth from Heaven, o’er which at la^L 
The good shall safely pass to Paradise. 

But when, great god, thine awful anger glows, 

And thou revcalest thy destroying force, 

All creatures flee before thy furious course, 

As hosts are chksed by overpowering foes. 

Thou levellest all thou touchest ; forests vast 

Thou shear’ st like beards which barber’s razor shaves. 
Thy wind-driven flames roar load as occan-waviS, 

And all thy track is black when thou hast past. 

But thou, great Agni, dost not always wear 
That direful form ; thou rather lov’st to shine 
Upon our hearths with milder flame benign, 

And ch ^er the homes where thou art nursed with care. 

Yes, thou delightest all those men to bless, 

AVho toil, unwearied, to supply the food 
Which thou so lovest, logs of well-dried wood, 

And heaps of butter bring, — ^thy favourite mess. 

Though I no cow possess, and have no store 
Of butter, — ^nor an axe fresh wood to cleave, 

Thou, gracious god, wilt my poor gift receive,^ — * 
These few dry sticks I bring ; I have no more. 
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Preserve us, lord, thy faithful servauts save 
Prom all the ills by which our bliss is marred ; 
Tower like an iron wall our homes to guard, 

And all the boons bestow our hearts can crave. 

And when away our brief existence wanes, 

When we at length our earthly homes must quit, 
And our freed souls to worlds unknown shall flit, 
Do thou deal gently with our cold remains ; 

And then thy gracious form assuming, guide 
Our unborn part across the dark abyss 
Aloft to realms serene of light and bliss, 

Where righteous men among the gods abide. 
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SECTION XIV. 

TVASHTRI. 


This god, who ia the later mythology is regarded as one of the 
Adityas,^^ but as we have seen (in the section on those deities) does 
not bear that character in the hymns of the Kig-veda, is the Hephaistos, 
or Yulcan, of the Indian pantheon, the ideal artist, the divine artizan, 
the most skilful of workmen, who is versed in all wonderful and admir- 
able contrivances, x. 53, 9 {Tvashta may ah ved apaadm apastamah). 
He sharpens the iron axe of Brahmanaspati, ibid, {iisite nunam parakum 
svdyasam yena vrikchad etaio Brahmanaspatih) ; and forges the thunder- 
bolts of Indra,^^ i. 32, 2 {Tvashtd asmai mjrmh svaryam tatahsha ) ; i. 
62, 7; i. 61, 6; i. 85, 9; v. 31, 4; vi. 17, 10; x. 48, 3; which are 
described as golden {hiranyaya) i. 85, 9, or of iron {ayasd) x. 48, 3, 
with a thousand points (^sahasrahhrishti) and a hundred edges {satdh{\ 
i. 85, 9; vi. 17, 10 (see above, p. 86). He is styled 8updni, sugahhastiy 
the beautiful-, or skilful-handed, iii. 54, 12; vi. 49, 9; napaSy sulcrity 
the skilful worker, i. 85, 9 ; iii. 54, 12 ; vUvarupa,^^"^ the omniform, or 
archetype, of all forms, i. 13, 10 ; iii. 55, 19 x. 10, 5 ; and savitriy 
the vivifier, iii. 65, 19 ; x. 10, 5. He imparts generative power and 
bestows offspring,®®^ i. 142, 10 (tan nas turlpam adhhutam puru m 

See the 4th vol. of this work, pp. 103 ff. 

uXocording to R.V. i. 121, 3, Indra himself (P) is said to have fashioned the 
thunderbolt {takahad vajram). 

In iii. 38, 4, the epithet viivarupa is applied to another god, — Indra according 
to 8avaria. 

Quoted in Nirukta x. 34. See Roth’s illustrations of that work, p. 144, where 
the word savitfi is said to be an epithet of Tvashtri* 

In A.V. vi. 81, 3, Tvashtji is said to have bound the amulet which Aditi wore 
when the was desirous of offspring, on the arm of a female, in order that she might 
bear a son {yam parihaatam abihhar Aditih putrahdmyd | Tvaah{d tarn aayah a 
badhuM yathd putram jandd iti). In A.T. xi. 1, 1, Aditi is said to have cooked a 
brahmaudana oblation when desirous of sons {Aditir ndthitd iyam brahmaudanam 
puchnli putrakdmd). See the 1st vol. of this work, p. 26. 
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aram puru imand | Tvashtd poshaya vi syatu rdye ndhhd no asma^ 
yuh) ; iii. 4, 9 = vii. 2, 9 {tan naa turlpam adha poahayitnu dev a 
Tvashfar vi rardnah ayasva | yato virah karmanyah audakaho yukta- 
grdvd jayate devakdmah ) ; vii. 34, 20 (a yan nah patnir gamanti 
achha Tvashtd aupdnir dadhatu virdn)\ compare Vaj. Sanh. xxi. 20; 
xxii. 20 ; xxvii. 20 ; and A.V. ii. 29, 2. He forms husband and 
wife for each other, even from the womb, B. Y. x. 1 0, 5 {garhhe 
nu nau janitd dampatl kar devas Tvashtd savitd vikvarupah ^ ; 
A.V. vi. 78, 3 {Tvashtd jdydm ajanayat Tvashtd aayai tvdm patini). 
He developes the seminal germ in the womb, and is the shaper 
of all forms, human and animal, E.V. i. 188, 9 {Tvashtd rupdni 
hi prabhuh pasun viSvdn samdnaje); viii. 91, 8 {2'vashtd rupeva tak- 
shyd)\ X 184, 1 {Vishnur yonim kalpayatu Tvashtd rupdni pimkatu) ; 
A.V. ii. 26, 1 ; v. 26, 8 ; ix. 4, 6 {Tvashtd rupdnujri janitd pasunum) ; 
Vaj. S. xxxi. 17 ; Taitt. Samh. i. 5, 9, 1, 2 ; i. 6, 4, 4 ; vi. p. 65a (of 
India Office MS. Tvashtd vai retasah aiktasya rupdni vikaroti | tarn eva 
vriahanam patnishv apisrijate so '*smai rupdni vikaroti ) ; S'atapatha Br. 

i. 9, 2, 10 {Tvashtd vai aiktam reto vikaroti) ; xiii. 1, 8, 7. Compare 

ii. 2, 3, 4; iii. 7, 3, 11. He has produced and nourishes a great 
variety of creatures ; all worlds (or beings) are his, and are known to 
him ; ho has given to the heaven and earth and to all things their 
forms, iii. 55, 19 {devas Tvashtd savitd visvarupah puposha prajdh puru- 
dhdjajdna \ imd cha visvd hhavandni asya) ; iv. 42, 3 {TvasMeva visvd 
hhuvandni vidvdn)\ x. 110, 9 {yah ime dydvdprlthivi janltri rupair 
apimsad hhuvandni visvd). The Vaj. S. xxix. 9, says: Tvashtd vlrani 
devakdmam (comp. B.V. iii. 4, 9, quoted above) jajdna Tcashtur arvd 
jdyate ukur asvah | Tvashtedarrv visvam bhuvanam jajdna | Tvashtri 
has generated a strong man, a lover of the gods. Trom Tvashfri is pro- 
duced a swift horse. Tvash^ri has created the whole world.*’ He 
bestows long life, 11. V. x. 18, 6 {iha Tvashtd aujanimd aajoahdh dlrgham 
dyuh karati jivase vaK) ; A.V. vi. 78, 3 {Tvashtd aahasram dyumshi dir^ 
gham dyur karotu vdm). He puts speed into the legs of a horse, Vaj. S. 
ix. 8 = A.V. vi. 92, 1 {d te Tvashtd patau javafh dadhdlu). In ii. 23, 
17, he is said to be skilled in all Sam a- texts and to have created 
Brahmanaspati above all creatures {vikvebhyo hi tvd hhuvanebhyaa pari 
Tvashtd janat admnah admnah kavih\ and is said, along with heaven 
and earth, the waters, and the Bhrigus, to have generated Agni, x. 2, 

15 
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7 ; X. 46, 9 {Bydva m Agnim privithl janishfam dpas Tvashfa Bhri* 
gavo yam saholhih); compare i. 95, 2.®®* He is master of the universe 
{Ihmanasya saksham), ii. 31, 4; a first-born protector and leader, ix. 
5, 9 {Tvashtdram agrajdm gopdm puroydvdnam d liuve)\ compare i. 13, 
10. He is a companion of the Angirases, x. 70, 9 {yad Angirasdm 
alhavah sacMhhuh), and knows the region of the gods {devdndm pdthah 
upa pra vidvdn usan yakshi). He is supplicated to nourish the wor- 
shipper end protect his sacrifice. Ho is dravinodas^ the bestower of bless- 
ings, and suratnay possessed of abundant wealth, x. 70, 9, and x. 92, 
1 1 ; and is asked, like other gods, to take pleasure in the hymns of his 
worshippers, and to grant them riches, vii. 34, 21 f. (^prati nah stomam 
Tvashtd jusheta | Tvashfd mddtro m dadhatu ray ah). 

Tvashtri is in several passages connected with the Kibhus, who, like 
him, are celebrated as skilful workmen (see Bohtlingk and Eoth^s 
Lexicon, s.-y.), who fashioned Indra’s chariot and horses, made their own 
parents young, etc., i. Ill, 1 {takshan ratham suvritam vidmand 'pasas 
tahhan hari Indravdhd rnshanvasu ( takshan piiribhydm Rihhavo 
yuvad myah)y i. 161, 7 ; iv. 33, 3 ; iv. 35, 5 ; iv. 36, 3 ; and are spoken 
of by Sayana (on i. 20, 6) as Tvashtri’s pupils {taksham-vydpdra’^ 
hukalasya Tvashtuh iishydh Rihhavah), These Ribhus are said to have 
made into four a single new sacrificial cup which Tvashtri had formed 
(i. 20, 6. uta tyam chamasam navam Tvaslifur devasya nishkritam | 
akartta chaturah punah | i. 110, 3). This exhibition of skill is said to 
have been performed by command of the gods, and in consequence of a 
promise that its accomplishment should be rewarded by their exalt- 
ation to divine honours, i. 161, 1-5, (verse 2, yadi eva karishyatha 
edkam deinr yajniydso hhavishyatha). Tvashtpi is in this passage re- 
presented as becoming ashamed and hiding himself among the goddesses 
when he saw this alteration of his work, verse 4 {yadu 'vdkhyat cha^ 
friasdn chaturah k'fitdn ad it Tvashtd gndsu antar ni dnaje\ and as resent- 
ing this change in his own manufacture as a slight to himself, and as 
having in consequence sought to slay his rivals, verse 5 {Jmndma endn 
iti Tvashtd yad ahravit chamasam yedevapdnam anindishuh). In another 
place (iv. 33, 5, 6), on the contrary, he is said to have applauded 

Who is the being who claims, in x. 125, 1 f. to sustain Tvashtri and other gods 
{aham aomam dhanaaam bihharmi aham Tvaahtdrmri) ? 
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their design, and admired the brilliant results of their skill {vibhraja^ 
mdndms chamasdn aha iva avenat Tvashtd chaturo dadriSvan).'^ 

In X. 66, 10, the Eibhus are spoken of as the supporters of the sky 
{dhartaro divah Rlhhavah suhastdh). 

In ii. 1, 5, Agni is identified with Tvashtri, as he is also, however, 
with many other gods in other verses of the same hymn. In i. 95, 5, 
Agni appears to be designated by the word Tvash^ri. In vi. 47, 19, 
where Tvashtri is spoken of as yoking his horses and shining resplen- 
dently {yunjuno haritd rathe hhuri Tmah^eha rOjati\ the commentator 
supposes that Indrn is referred to.^®^ 

(2) Tvashtri' 8 daxighUr and her wedding. 

In X. 17, 1 f. Tvashtri is said to have given his daughter Saranyu in 
marriage to Vivasvat : Tvashtd duhitre vahaimi Jcrinoti ’’ Hi idam vH- 
mm hhuvanam sameti | ^Yamasya maid paryiihyamdnd maho jay d Vivas^ 
vato nandsa | apdguliann amritdm martyebhyah Jcritvi savarndm adadur 
Fivasvate | utdhindv ahharad yat tad dsid ajahdil u dvd mithund Saran- 
yuh I Tvashtri makes a wedding for his daughter. (Hearing) this 
the whole world assembles. The mother of Yama, the wedded wife of 
the great Yivasvat, disappeared. 2. They concealed the immortal 
(bride) from mortals. Making (another) of like appearance, they gave 
her to Vivasvat. Saranyu bore the two Asvins, and when she had 
done so, she deserted the two twins.’’ These two verses are quoted in 
the Hirukta, xii. 10 f., where the following illustrative story is told: 
Tatra itihdsam dchakshate [ Tvdshtrl Saranyur Vivasvatah Adityad 
yamau mithunau janaydnchakdra | sd savarndm anydm pratinidhdya 

Soe the Aitareya Brahraana, iii. 30, pp. 210 f. of Professor Haug's translation. 
The Ribhus had by their austere fervour, it is there said, conquered for themselves a 
right to partake in the soma libations among the gods {Ribhavo vai deveahu tapasS, 
aomapitham abhyajayan)^ which, however, they were only allowed to do along with 
Savitfi (= Tvashtri P), to whom Prajapati had said. These are thy pupils ; do thoii 
alone drink with them ; tava vai ime antevdaSs tvam eva ehhih sampibasva) ; and with 
Prajapati. The gods, however, it is said, loathed these deified mortals on account of 
their human smell {tebhyo vai dev&h apa eva ablbhatsanta manushya-^gandh&t ; and 
accordingly placed two Dhayyus (particular verses) between themselves and the Ribhus. 

On the obscure passage, i. 84, 15, where the name of Tvashtri is mentioned, the 
reader may consult Wilson’s translation and note, Professor Roth’s explanation in his 
Illustrations of the Nirukta, p. 49, and Professor Benfey’s version in bis Orient and 
Occident, ii. 246 f. 
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^^idam mi md somad antaryantV^ iti [ sa yathd hallydn dbaliyasah evam 
anupahutah eva yo dronalcalase suTcrah dm tarn hhakshaydnchaMra ] sa ha 
enamjihimsa | so ^sya vihanii eva prdnebhyo dudrdva muhhdd ha eva asya 
atha sarvehhyo ^nyehhyah prdnelhyah | 8. Sa Tvashtd chuhrodha ^^hmidme 
^nupahutah somam alhahshad iti | sa svayam eva yajnave^asam chalcre | 
sa yo dronahalaie iulcrah parisishfah dsa tarn pravarttaydnchahara 
“ Indra-iatrur vardhasva’*' iti . . . . | 10. Atha yad abravid Indra-Mrur 
vardhasva ” iti tasmdd u ha enam Indr ah eva jaghdna | atha yad ha 
kaivad avahshad Indr asya kairur vardhasva iti sasvad u ha sa eva 
Indr am ahanishyat \ “ Tvashtri had a son with three heads and six 
eyes, who had three mouths ; and hence was called Vi^varupa (Omni- 
form). 2. One of his mouths was the Soma-drinker, the second the 
"Wine-drinker, and the third was destined for consuming other things. 
Indra hated this Visvarupa, and cut off his three heads. 3. From the 
Soma-drinker sprang a Kapinjala (Francoline partridge) ; and hence 
this bird is brown, because king Soma is of that colour. 4. From the 
Wine-drinker sprang a Kalavinka (sparrow) ; and in consequence this 
bird utters sounds like a drunkard, just as a person does who has drunk 
wine. 5. From the third mouth sprang a Tittiri (common partridge), 
which in consequence has the greatest variety of colours, for drops of 
ghee and of honey seem to be sprinkled in different places on its wings : 
for by this mouth he (Yi^varupa) received such sorts of food. 6. 
Tvashtri was incensed ; and saying “He has killed my son,^^ he offered 
a libation of soma to the gods, excluding Indra. 7. Indra perceived 
that he was excluded from partaking the soma, and as a stronger acts 
towards a weaker being, he without invitation drank off the purified 
Boma in the vessel. But it affected him injuriously ; it issued from his 
mouth and then from all the other outlets of his body. 8. Tvash^yi was 
angry that Indra had drunk the soma without invitation ; and himself 
broke off the sacrifice, employing the soma which was left in the vessel 
(in another rite) using the formula ‘ Thou of whom Indra is the enemy, 
flourish ! ’ 1 0. As he used the words accented so as to produce this 

sense, Indra slew him. Had he said * Flourish, enemy of Indra,* he 
would have slain Indra, instead of Indra slaying him.’* 

The version of the same legend from the Kathaka, 12, 10, in Indische 
Studien, iii. 464, gives some other particulars ; Indra was afraid that 
Viivarupa was going to become everything (“ all this ’* : sa Indro 'man- 
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yata ayam vuva idam bhavi^yati)^ and he accordingly prevailed on a 
carpenter to run and cut off his heads, which the artizan accordingly did 
with his axe {sa takshdnarn iishthantam abravid “ ddhava asya inidni 
§lrshdni clihindhV^ | tasya takshd upadrutya parakind smhdny achhinat). 
Compare the S'atapatha Brahmana, i. 6, 3, Iff.; v. 5, 4, 2 ff. ; and 
the Mahabharata, Xldyoga Parva, 228 ff. 

#In the Markandeya Purana, section 77, Tvashtri is identified with 
Visvakarman and Prajapati. Compare verses 1, 10, 15, 16, 34, 36, 
38, and 41. Professor Weber (Omina und Portenta, p. 391 f.) refers 
to a passage of tho Adbhutadhyaya of the Kausika Sutras, where 
Tvashtri is identified with Savitfi and Prajapati, 
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SECTION XV. 

*> 

THE AS'VINS. 

(1) The character and parentage of the Aivins, their relations to Suryd, 
their attributes and accompaniments. 

The Alvins seem to have been a puzzle even to the oldest Indian 
commentators. Yaska thus refers to them in the Nirukta, xii. 1 : 

Atha ato dyusthandh devatdh | tdsdm Aivinau prathamdgdminau 
hhavatah j Aivinau yad vyainuvdte sarvam rasena anyo jyotishd anyah | 
^^Asvair asvinuv^^ ity Aurnahhdvah | tat kd,v Asvinau | Dydvdprithi- 
i)ydv^^ ity ehe | ahordtrdv^^ ity eke | Surydchandramasdv^^ ity eke | 
rajdnau punyakritdv ’’ ity aitihdsikdh | tayoh kdlah urddham urdh- 
vardtrdt prakdiihhdvasya anuvishh\ambham anu | tamohhdgo hi ma- 
dhyamo jyotirbhdgah ddityah | 5. Tayoh kdlah suryodayaparyantah | 

** Next in order are the deities whose sphere is the heaven ; of these 
the Alvins are the first to arrive. They are called Asvins because 
they pervade {vyainuvdte) everything, the one with moisture, the other 
with light. Aurnabhava says they are called Asvins, from the horses 
{ahaih, on which they ride). Who, then, are these Alvins ? ‘Heaven 
and Earth,’ say some; ‘ Day and Night,' say others ; ‘ The Sun and 
Moon,’ say others ; ‘ Two kings, performers of holy acts,’ say the 
legendary writers. Their time is subsequent to midnight, whilst the 
manifestation of light is delayed ; [and ends with the rising of the 
sun, ibid. xii. 5]. The dark portion [of this time] denotes the inter- 
mediate (god = Indra?), the light portion Aditya (the Sun).” 

Compare S. P. Br. iv. 1, 5, 16, Afha yad ^Aivindv** iti ime ha vai dydvd^ 
Pfithivi pratyaksham aivimu | ime hi idam earvam dsnuvdtdm | The Heaven and 
JEarth are manifestly the As'vins, for they (Heaven and Earth) have pervaded every- 
thing.’ ' 

858 See the different interpretation given by Professor Goldstucker, at the close of 
this section. The words are obscure. 
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Professor Both, on the strength of this passage, considers that 
Yaska identifies the two Alvins with Indra and the Sun (Illustrations 
of Nirukta, p. 159).^® 

In the Journal of the German Oriental Society, iv. 425, the same 
author thus speaks of these gods : ‘‘ The two Alvins, though, like the 
ancient interpreters of the Yeda, we are by no means agreed as to the 
conception of their character, hold, nevertheless, a perfectly distinct 
position in the entire body of the Vedic deities of light. They are the 
earliest bringers of light in the morning sky, who in their chariot 
hasten onward before the dawn, and prepare the way for her.^^ ^ 

In a passage of the R.V., x. 17, 2 (quoted above in the section on 
Tvashtri, p. 227), the Aivins are represented as the twin sons of Yi- 
vasvat and Saranyu. They are also called the sons of the sky (divo 
na^aia) in E.Y. i. 182, 1 ; i. 184, I;®®' x. 61, 4; and in i. 46, 2, 
sindhumatara^ the offspring of the Ocean (whether aerial or terres- 
trial). 

The Taitt. S. vii. 2, 7, 2, says that the Alvins are the youngest of 
the gods {asvinau vai devdndm dnujdvarau). 

In i. 180, 2, the sister of the Asvins is mentioned, by whom the 
commentator naturally understands Tishas (svasristhdmyd svayamsdrini 
'Vd ushdh). In vii. 71, 1, and elsewhere (see above, p. 188, 191), 
Tishas is called the sister of Night, whilst in i. 123, 5, she is said 
to be the sister of Bhaga and Yaruna. 

The Asvins are in many parts of the Eig-veda connected with 
Surya, the youthful daughter of the sun (called also Tlrjanl in one 

359 R.V. i. 181, 4, is, according to Roth, quoted by Yaska in illustration of his 
view : “ Born here and there these two have striven forward (?) with spotless bodies 
according to their respective characters. One of you, a conqueror and a sage, [is the 
son] of the strong one (?) ; the other is born onward, the son of the sky” {ihehajdtd 
samavavasttam arepasd tanm ndmabhih svaih | jishrhur vam any ah sumahhasya 
surir divo any ah suhhagah putrah uhe). Compare Roth’s transl. in Illustrations of 
Nirukta, p. 169. 

380 For some speculations of Professor Muller and Weber, on the Ai^vins, see the 
lectures of the former, 2nd series, p. 489 f., and the Indische Studien of the latter, 
vol. V. p. 234. 

361 In i. 181 , 4, only one of them is said to be the son of the sky. See note 369, above. 

362 On this the commentator remarks that, although it is the Sun and Moon that 
are sprung from the sea, yet the same epithet applies equally to the Asvins who, in 
the opinion of some, are identical with the former {jyadyapi surya-chandramaadv eva 
Mmudrajau tathapy Asvinoh keshdnehit mate tadrupatvat fathatvam). 
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* 

place, i. 119, 2, as Sayana understands it, suryasya duhitd)^^^ who is 
represented as having, for the sake of acquiring friends, chosen them 
for her two husbands, i. 1 1 9, 5 {a mm patitvam aahhyuya jagmmhl 
yosha ^vrinita jenyd yuvum pati)\ iv. 43, 6 {tad u ahi vdm ajiram cheti 
ydnam yena pail hhavathah Surydydh) ; vii. 69, 3 {vi mm ratlio vadhva 
yddamdnah antdn dim Iddhate 'varttanihhydm) ; x. 39, 11, na tarn 
rdjdndv %Adite kutai chana na amhah asnoti duritam nalcir lhayam | yam 
Ahind suhavd rudravarttanl puroratham krinuthah patnyd mha | 
N’either distress, nor calamity, nor fear from any quarter assails the 
man whom ye Asvins, along with [your] wife, cause to lead the van 
in his car;” and as loving to ascend their chariot, L 34, 5 ; i. 116, 
17 ; i. 117, 13 {yuvQ ratharh duhita mryasya saha iriyd Ndsatyd 
^vrimta)\ i. 118, 5 (d vdm ratham yuvatu tishthad atra jushtvi nard 
duliitd Suryasya) ; iv. 43, 2 ; v. 73, 5 (d yad vdm Suryd ratham 
iishthaty etc.); vi. 63, 5 f. ; vii. 68, 3; vii. 69, 4; viii. 8, 10; viii. 
22, 1 ; viii. 29, 8.®®^ 

E.V. i. 116, 17, is as follows: d vdm ratham duhitd silryasya kdr- 
shmevatishthad arvatd jayanti j vUve devah am amanyanta hridlhih 
sam iriyd Ndsatyd sachethe^* | ‘‘The daughter of the sun stood 
upon your chariot, attaining first the goal, as if with a race horse. 
All the gods regarded this with approbation in their hearts (exclaiming) 
‘ Ye, 0 Kasatyas, associate yourselves with good fortune.^ ” On this 
passage Sayana remarks as follows : Savitd sva-duhitaraih Surydhhydm 
Somdya rdjne praddtum aichhat | tdm Surydm. sarve devah varaydmdsuh | 
te anyonyam nchur ^^Adityam avadJiim Jcritvd djim dhdvdma yo asmdlcam 
ujjeshyati tasya iyam hhavishyatV^ iti | tatra Akindv udajayatam | sd 
cha Suryd jitavatas lay oh ratham druroha | “ atra Prajdpatir vai 
somdya rdjne duhitaram prdyachhad^* ityddikam hrdhmanam anusandhe- 
yam | “ Savitri had destined his daughter Surya to he the wife of king 
Soma. But all the gods were anxious to obtain her hand, and resolved 
that the victor in a race which they agreed to run, with the sun for 
their goal, should get her. She was accordingly won by the Ai^vins, 
and ascended their chariot.’^ Sayana goes on to quote the commence- 

*63 Professor Roth, takes the word for a personification of urjd, “ nourishment.” 

*64 The construction of the words patnyd saha, with wife,” is not however very 
clear, as they may perhaps refer to the wife of the worshipper. 

See also A.V. vi. 82, 2. 
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ment of the story, as told in the Brahmana. The words agree with 
those which introduce a reference to Surya’s marriage to Soma in Ait. 
Br. iv. 7, but the story there told (of which an abstract will be found 
in a note further on) does not coincide with that of which the com- 
mentator gives a summary. 

Allusion is also made to Surya in connection with the Alvins in 
X. 85, 9, where, however, they no longer appear as her husbands, — a 
fact which seems to involve a contradiction between the passages cited 
above, and this: 9. Somo mdhuyur dbliavat Asmnd htdm uhhd vara | 
Surydm yat patye kammntim manam Savitd 'dadut | 14. Yad Akvind 
pfichhamdndv aydtam trickakrena vahatum Surydydh | vikve devdh anu 
tad vdm ajdnan putrah pitaruv avrimta Fushd 1 “ Soma was the 
wooer, the Alvins were the two friends of the bridegroom,^® when 
Savitri gave to her husband Surya, consenting in her mind. 14. When 
ye came, Alvins, to the marriage procession of Surya, to make en- 
quiries, all the gods approved, and Pushan,®®^ as a son, chose you 
for his parents.’^ 

The daughter of the Sun is connected with the Soma plant in ix. 1, 
6 {pundti te parisrutam somam suryasya duhitd | ‘‘The Daughter of 
the Sun purifies thy distilled soma,’^ etc; and in ix. 113, 3, she is 
said to have brought it after it had been expanded by the rain {par- 
janyavriddharn mahiskam tarn suryasya duhitd ^'hharafi). 

If we look on Soma as the plant of that name, the connection 
between him and Surya is not very clear; but if Soma be taken for 
the moon, as he evidently appears to be in x. 85, 3 (“When they 
crush the plant, he who drinks fancies that he has drunk Soma , but 
no one tastes of him whom the priests know to be Soma; it is not 
unnatural, from the relation of the two luminaries, that ho should 
have Been regarded as son-in-law of the sun. 

The Asvins are described as coming from afar, from the sky or from 
the lower air, and are besought to allow no other worshippers to stop 

Compare A.V. xi. 8, 1, ‘‘ When Manyu brought his bride from the house o' 
Sankalpa, who were the bridegroom’s friends ? etc. {yad Manyur jdydm dvahat 
Sankalpasya grihad adhi ) ke dsan janydh ke mrdh kah u jyeah^kavaro 'bhavat)* 

Weber asks (Ind. S. v. 183, 187,) whether PQshan here is not meant to desig- 
nate Soma, the bridegroom. In vi. 68, 4, the gods are said to have given PQshan to 
Surya. See above p. 179. 

3ed See at the close of the next section on Soma, and Weber’s Ind. Stud* v. 179. 
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them, i. 22, 2 {divuprUd) ; i. 44, 5 (a no ydtarn divo achlia prithivydh 
md vum anye ni yaman devayantah) ; viii. 5, 30 {tena no vajinlvasd 
pardvatai chid dgatam) ; viii. 8, 3, 4, 7 (4. A no ya.tam divas pari 
antarikshdt) ; viii. 9, 2 ; viii. 10, 1 ; viii. 26, 17 ; or as being in, or arriv- 
ing from, different unknown quarters, whether above or below, far or 
near, and among different races of men, i. 184, 1 ; v. 73, 1 {yad adya sthak 
pardvati yad arvdvati) ; v. 74, 10 {aivind yad ha harhi chit iuiruydtam 
imam havam) ; vii. 70, 3; vii. 72, 5 {a pahhdtdd ndsatyd a pur astad d 
a§vind ydtam adhardd udaktdt [ d visvatah) ; viii. 10, 5 {yad adya 
aivindv apdg yat prdh stho vdjinwasu | yad Druhyavi Anavi Turvah 
Tadau huve vdm atha md dgatam ) ; viii. 62, 5. Sometimes the wor- 
shipper enquires after their locality, v. 74, 2, 3 ; vi. 63, 1 ; viii. 62, 4 
{kuha sthah kuha jagmathuh kuha iyeneva petathuh). In one place 
(viii. 8, 23,) they are said to have three stations {trini paddni ASvinor 
dvih santi guhd parah). The time of their appearance is properly the 
early dawn, when they yoke their horses to their car and descend to 
earth to receive the adorations and offerings of their votaries, i. 22, 1 
{prdtaryujd vi lodhaydsvinau) ; i. 184, 1; iv. 45, 2; vii. 67, 2; vii. 
69, 5; vii. 71, 1-3 ; vii. 72, 4; vii. 73, 1 ; viii. 5, 1, 2 ; viii. 9, 17; 
X. 39, 12; X. 40, 1, 3 ; x. 41, 1, 2; x. 61, 4). I cite a few of these 
texts : vii. 67, 2. Akochi Agnih samidhdno asme upo adrikran tamasak 
chid antdh | acheti ketur ushashah purastdt kriye divo duhitur jdyamd^ 
nah I 3. Ahhi vdm nunam aivind suhotd stomaih sishakti ndsatyd vivak- 
van 1 ‘^Agni, being kindled, has shone upon us; even the remotest 
ends of the darkness have been seen ; the light in front of Ushas, the 
daughter of the sky, has been perceived, springing up for the illumi- 
nation (of all things). 3, Now, Ai^vins, the priest invokes you with 
his hymns, etc. 

viii. 5, 1. Durdd iheva yat sail arunapsur akikvitat | vi Vhdnufh 
vUvadhu Hanat | 2. Nrivad dasrd manoyujd rathena prithupdjasd ( 
sachethe Aivind Ushasam | ‘‘When the rosy-hued Dawn, though far 
gleams as if she were near at hand, she spreads the light in all 
directions. 2. Ye, wonder-working Alvins, like men, follow after 
Ushas in your car which is yoked by your will, and shines afar.’’ 

viii. 9, 17. JPra hodhaya Ushah Aivind | “Wake, o great and divine 
Ushas, the Alvins,’’ etc. 

X. 39, 12, A tena ydtam manaso javiyasd ratham yam vdm Rihhavai 
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chalcrur Asvmd [ yoge duhita jdyate Divah uhke ahanl sudine 

'vivasvatah [ “ Come, Asvins, with that car swifter than thought which 
the Eibhus fashioned for you, at the yoking of which the daughter of 
the sky (Ushas) is bom, and day and night become propitious to the 
worshipper.’^ 

X, 61, 4. Krishna yad goshu arunuhu sidad Dim napdtav Asvind huve 
ram | ^‘When the dark [night] stands among the tawny cows (rays 
of dawn), I invoke you, At^vins, sons of the Sky.” 

In i, 34, 10, Savitri is said to set their shining car in motion before 
the dawn {yuvor hi purmm Savitd ushaso ratham T'i'idya ckitram 
ghritavantam ishyati). 

In other passages their time is not so well defined. Thus, in i. 157, 
1, it is said : ahodhi Agnir jmah udeti suryo vi JJshds chandrd mahl dvo 
archishd \ ayuhshdtdm asvind ydtave ratham prdsdvid devah Savitd jagat 
prithah \ “Agni has awoke ; the sun rises from the earth; the great 
and bright Ushas has dawned with her light ; the Alvins have yoked 
their car to go ; the divine Savitri has enlivened every part of the 
world,” where both the break of dawn and the appearance of the 
Alvins appear to be made simultaneous with the rising of the sun. 
The same is the case in vii. 72, 4 : vi cha id uchhanti aivind ushasah 
pra vdm hrahmuni hlravo hharante | urdhvam hhdnum Savitd devo asred 
hrihad agnayah samidhd jar ante | The Dawns break, Alvins ; poets 
offer to you prayers ; the divine Savitri has assumed his lofty bril- 
liance ; fires crackle mightily, (fed by) fuel.” 

In V. 76, 3, the Asvins are invited to come at different times, at 
morning, mid-day, and sunset {uta d ydtam sangave prdtar ahno madly ^ 
andine udita suryasya) ; and in viii. 22, 14, it is similarly said that 
they are invoked in the evening as well as at dawn. It need not, 
however, surprise us that they should be invited to attend the different 
ceremonies of the worshippers, and therefore conceived to appear at 
hours distinct from the supposed natural periods of their manifestation. 

It may seem unaccountable that two deities of a character so little 
defined, and so difficult to identify, as the Alvins, should have been 
the object of so enthusiastic a worship as appears from the numerous 
hymns dedicated to them in the E.V. to have been paid to them in 
ancient times. The reason may have been that they were hailed as 
the precursors of returning day, after the darkness and dangers of 
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the night. In some passages (viii. 35, 16 ff.) they are represented as 
being, like Agni, the chasers away of evil spirits {hatam rahshdmai ) ; 

vii. 73, 4 {rahshohand). 

The Alvins are said to be young, yuvdnd (vii. 67, 10), ancient, 
pratnd (vi. 62, 5), beautiful, valgu (vi. 62, 5 ; vi. 63, 1), honey -hued, 
madhuvarnd (viii. 26, 6), lords of lustre, iuhhas pati (viii. 22, 14; 
X. 93, 6), bright, kuhhrd (vii. 68, 1), of a golden brilliancy, hiranya- 
peia8d (viii. 8, 2), agile, nritu (vi. 63, 5), fleet as thought, mamjavasd 
(viii. 22, 16) swift as young falcons, iyenasya chij javasd nutanena 
a gachliatam (v. 78, 4), possessing many forms, purd varpdmsi Ahind 
dadMna (i. 117, 9), wearing lotus garlands, pushlcarasrajd (x. 184, 
2, and A.V. iii. 22, 4, S'atap. Br. iv. 1, 5, 16), strong, sahra (x, 
24, 4), mighty, purukahatamd (vi. 62, 5), terrible, rudrd (v. 75, 3; 
X. 93, 7), possessed of wondrous powers, muyind or mdydvind (vi. 63, 
5 ; X. 24, 4), and profound in wisdom, gamhJnrachetasd (viii. 8, 2), 
They rush onward excitedly, madachyuld^^^ (viii. 22, 16 ; viii. 35, 19), 
and traverse a golden, hiranyavartanl, or terrible, rudravartanif path 
(v. 75, 3; viii. 5, 11 ; viii. 8, 1; viii. 22, 1, 14; x. 39, 11).®'® 

The c,ar, golden, or sunlike, in all its various parts and appur- 
tenances, wheels, fellies, axle, pole, reins, etc., i. 180, 1 {Mranyaydh 
vdm pamyaK) ; iv. 44, 4, 5 [hira7iyayena ratJmia) ; v. 77, 3 ijiiranyatvan 
rat}iali)\ viii. 5, 28, 29, 35 {ratham hiranyavandhuram hiranydhhUmn 
Akvind I d hi sthdtho divispriham | 29. hiranyayi vdm rahhir ishd aJchho 
hiranyayah \ ubltd chahrd hiranyayd) ; viii. 8, 2 {rathena suryatvachd ) ; 

viii. 22, 9, on which they ride, flying as on bird^s wings, i. 183, 1 
[penopaydthah sulcrito duronam tridhatuna patatho vir na parnaih), was 
formed by the Ribhus, x. 39, 12 (see above, p. 238), and is singular in 
its formation, being three-wheeled {trichalcra), and triple in some 

Professor Roth, «.v., renders this epithet by “ moving in excitement,” etc., and 
Professor Muller, Trans, of R.V. i. p. 118, translates it, when applied to Indra, his 
horses, or the Alvins, by ‘‘ furiously or wildly moving about.” 

370 Two epithets very commonly applied to them are dasrd and ndsatyd. The 
former term is explained by Sayana to signify destroyers of enemies, or of diseases 
(note on i. 3, 3), or beautiful (on viii, 75, 1). Professor Roth, «.v., understands it to 
signify wonder-workers. The second word, nasatyd^ is regarded by Sayana, follow- 
ing one of the etymologies given by Yaska (vi. 13), as equivalent to satyd, truthful. 
If this is the sense, satyd itself might as well have been used. In the later literature 
Basra and Nfisatya were regarded as the separate names of the two Asvins. See 
Miiller’B Lectures, 2nd series, p. 491. 
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otlier parts of its construction, its fellies, supports, etc. {trivrit ( trivan^ 
dhura 1 trayah pamyah | trayah shamhhdBah slcdbhitdsah drdbhe)^^'^'^ i. 34, 
2, 9 ; i. 47, 2 ; i. 118, 1, 2 ; i. 157, 3 ; vii. 71. 4 ; viii. 74, 8 ; x. 41, 1. 

This car moves lightly {raghmarttani)^ viii. 9, 8, and is swifter than 
thought {manaso javiy an rathah), i. 117, 2 ; i. 118, 1 ; v. 77, 3 ; vi. 63, 
7 ; X. 39, 12, or than the twinkling of an eye {nimuhai chij javiy asd 
rathena)^ viii. 62, 2. It is decked with a thousand ornaments and banners 
{sahasra-lcetu, sahasra-nirnij), i. 119, 1; viii. 8, 11, 14, and has golden 
reins, viii. 22, 5. It is sometimes said to be drawn by a single ass, as the 
word rdsahha is, in one place at least, i. 34, 9, expressly explained 
by the commentator {ahasthdmyasya gardahhasyd),^'^'^ i: 34, 9 ; i. 116, 2 ; 
viii. 74, 7 ; but more frequently by birds, or bird-like, fleet- winged, 
golden- winged, falcon-like, swan-like horses, i. 46, 3 {yad vdm ratho 
vibhish patat)\ i. 117, 2 {rathah svaivah) ; i. 118, 4 {d vdm syendso 
aivind vahantu rathe yuktdso dkavah patanguh) ; i. 180, 1 {suyamdsak 
asvdh) ; i. 181, 2 (d vdm asvdsah kuchayah .... vahantu) ; iv. 45, 4 
{hamsdso ye vdm madhum.anto asridho hiranyaparndh ) ; v. 74, 9 ; v. 75, 
5 {vibhis Chyavdnam lAivind ni ydtha1j)\ vi. 63, 6, 7 (d vdfti vayak 


371 The word vandhura is variously explained by Sayana as ntdahandhanddhdra- 
bhutam (on i. 34, 9), imnatdxiatarupa-handhana-hduhpiam (on i. 47, 2), veshthitam 
sdratheh sthdnam (on i. 118, 1), sdrathyddraya-sthunam (on i. 157, 3), aarathy- 
adhishthmia’’8thdnmn (on vii. 71, 4), and trivandhux'a as triphalahasanghatitena (on 
viii. 74, 8). The epithet would thus mean either (1) having throe perpendicular 
pieces of wood, or (2) having a triple standing place or scat for the charioteer. In 
i. 34, 2, the chariot is said to have three props fixed in it to lay hold of {^trayah 
skambhasah skahhitasah drahhe)^ which the commentator says were meant to secure 
the rider against the fear of falling when the chariot was moving rapidly. This ex- 
planation would coincide with one of the senses assigned to vandhura. In i. 181, 3, 
their chariot is called sripra-vandlmrali^ which, according to the eommentator, is =» 
vistlrna-purobhagah, “ having a wide fore-part.” 

372 See the legend in the Aitareya Brahmana, p. 270- 273 of Dr. Hang’s trans- 

lation. It is there related, iv. 7-9, that at the marriage of Soma and ShryG, the 
gods ran a race to determine to which of them the a^vina s'astra should belong. The 
Asvins gained it, though some other deities gained a share. Agni ran the race in a 
car, drawn by mules {ghataruratliena Agnirdjim adhdvat)^ Ushas in one drawn by 
ruddy bulls {gohhir arunair TJslidh ajim adhdvat)., Indra in one drawn by horses 
{aavarathena Indrah ajim adhdvat)^ while the As'vins carried off the prize in a car 
drawn by asses {gardabha-rathena Aavind udajayatanC). Compare R.V. i. 116, 2, 
where the ass is said to have won. - 

373 Prof. Benfey in a note on i. 116, 2, while agreeing in this sense, refers also ta 
iii. 63, 6, where as well as in viii. 74, 3, Sayana explains the word as meaning a- 
neighing or snorting horse. 

16 
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asvdso vakishfhdh dbhi prayo ndsatyd vahantu) ; vii. 69, 7 ; viii. 5, 7, 
22, 33, 35 {tuyam ^yenehhir diubhih \ ydtam aivehhir Aivind | yadf 
vdm ratho vihhish patdt | d ilia vdm prushitapsavo vayo vahantu parni^ 
nah I dravatpdnihhir ahaih) ; x. 143, 5. They carry a honied whip 
{hasd madhumatl)^ i. 122, 3; i. 157, and their car traverses the 
regions {pra vdm ratho manojavdh iyartti tiro rajdmsi)^ vii. 68, 3. 

The Asvins are fancifully represented in i, 34, 1 ff. as doing, or as 
being requested to do, a variety of acts thrice over, viz. to move thrice 
by night and thrice by day, (verse 2) to bestow nourishment thrice at 
even and at dawn, (verse 3) to bestow wealth thrice, (verse 5) to aid 
the devotions of the worshippers thrice, (ibid.) to bestow celestial 
medicaments thrice, and earthly thrice (verse 6), etc. 

They are elsewhere (ii. 39, 1 if.) compared to different twin objects; 
to two vultures on a tree, to two priests reciting hymns (verse 1), to 
two goats, to two beautiful women {mene iva tanvd ^umhhamdne)^ to 
husband and wife (verse 2), to two ducks, chakravdkd (verse 3), 
to two ships which transport men, to two protecting dogs (verse 4), 
to two eyes, two hands, two feet (verse 5), to two sweetly-speaking 
lips, two breasts yielding nourishment, two nostrils, two ears (verse 6), 
to two swans, two falcons, two deer, two buffaloes, two wings of one 
bird (sdJcamyujd iakunasyeva pakshd)^ etc., etc., v. 78, 1-3 ; viii. 35, 
7-9 ; X. 106, 2 ff. 

They are the guardians of the slow and the hindmost, and of the 
female who is growing old unmarried ; they are physicians®'’'® and restore 
the blind, the lame, the emaciated, and the sick, to sight, power of 
locomotion, health, and strength, i. 34, 6; i, 116, 16; i. 157, 6; viii. 
9, 6, 15; viii. 18, 8; viii. 22, 10; viii. 75, 1 ; x 39, 3, 5 {amdjurak 
chid hhavatho yuvam lhago andsok chid avitdrd apamasya chit | andhasya 
chit ndsatyd kfisasya chid yuvdm id ahur hhishajd rutasya chit) ; 
X. 40, 8. See also A.Y. vii. 53, 1, where it is said that the A4vins 
are the physicians of the gods, and warded off death from the wor- 

*7* See below the section on the “progress of the Vedic religion, etc.*' Indra has 
a golden whip, viii. 33, 11. 

In Taitt. Br. iii. 1, 2, 11, the Asvins are called the physicians of the gods, the 
hearers of oblations, the messengers of the universe, the guardians of immortality 
{yau devdndm hhishajau havyavdhau vtsvasya dutdv amxitasya gopau) ; and in that 
and the preceding paragraph (10) they are connected with their own asterism {mk^ 
$hatra)f the AsVayuj, 
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shipper {pratyauhatdm aivind mrityum asmad devandm Ague hhishajd 
Sachlhhth). 

They place the productive germ in all creatures, and generate fire, 
water and trees, i. 157, 5 {yuvam ha garlhafa jagatuhu dhattho yuvam 
viiveshv hhuvaneshu antah | yuvam Agnim cha vrisha^dv apa^ cha vanas- 
patin asvindv airayethdm). They are connected with marriage, pro- 
creation, and love, x. 184, 2 (= A.V. v, 25, 3: garhham te akvinau 
devdv d dhattdm pushkarasrajd ) ; x. 85, 26 {asvind tvd pravaJiatdm 
rathena | grihdn gachha grihapatni yatfid hah ) ; A.V. ii. 30, 2 {sam 
chen naydtho asvind Mmind saih cha vakshathah | “ When, ye, A4vins, 
bring together two lovers,” etc.); vi. 102, 1 ; xiv. 1, 35 f. ; xiv. 2, 5, 
See Weber’s Indische Studien v. 218, 227, 234. 


(2) Legends regarding various persons delivered or favoured hy the 

Akvins. 

The following are a' few of the modes in which the divine power of 
the Alvins is declared in different hymns to have been manifested for 
the deliverance of their votaries. 

When the sage Chyavana had grown old, and had been forsaken, 
they divested him of his decrepit body, prolonged his life, and restored 
him to youth, making him acceptable to his wife, and the husband of 
maidens, i. 116, 10 {jujurusho ndsatyd uta vavrim prdmunchatarh drdpim 
iva Chyavdndt [ prdtiratam jahitasydyur dasrd dd it patim akrinutarh 
kanindm)) i. 117, 13 [yuvam Chyavdnam Akvind jarantam punar yuvd- 
nam chakrathuh kachihhih)\ i. 118, 6; v. 74, 5 [pra Chyavdnaj juju- 
rusho vavrim atkafh na munchathah | yuvd yadi krithah punar d kdmam 
finve vadhvah)\ vii. 68, 6; vii. 71, 5; x. 39, 4. 

This legend is related at length in the S'atapatha Brahmana in a 
passage which will be cited further on. 

In the same way they renewed the youth of Kali after he had 
grown old, x. 39, 8 [yuvam viprasya jarandm upeyushah punah Kaler 
akrinutam yuvad vayali)\ compare i. 112, 15, where they are said to 
have befriended him after he had married a wife [Kalim ydhhir vittor 
jdnim duvasyathah). 


The family of the Kalis is mentioned, viii. 65, 16* 
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They brought on a car to the youthful Yimada^’ a bride named 
Kamadyu, who seems to have been the beautiful wife of Purumilra, i. 
112, 19 {ydlhih patnlr Vimaduya nyuhatliuh \ here wives are men- 
tioned in the plural) ; i. 116, 1 a/rlhaguya Vimaddya jdydm send- 
juvd nyuhatuh)] x. 65, 12 {Kamadyuvam Vimaddya uhathuh) \ i. 117, 
20 {yuvam iachilhir Vimdddya jdydm ni uhathuh Purumitrasya yoshdm ) ; 
X. 39, 7 {yuvam rathena Vimaddya ^undhyuvam ni uhathuh Puru- 
mitrasa yoshandm). Sayana, on i. 117, 20, makes yoshdm — kumdrim, 
by which he appears to intend the daughter of Purumitra, who he 
pays was a king. But yoshd seems more frequently to denote a wife. 

They restored Yishnapu, like a lost animal, to the sight of Yisvaka, 
son of Krishna, their worshipper, who, according to the commentator, 
was his father, i. 116, 23 (avasyate stuvate krishniydya rijuyate ndsatyd 
iachilhih | jpakum na nashtam iva darsandya Vishndpvam dadathur 
Vihalcdya)] i. 117, 7; x. 65, 12. 

The names both of Yisvaka and Yishnapu occur in K.Y. viii. 75, 
1-3, a hymn addressed to the Alvins ; and the commentator (as one 
explanation of the passage) connects the reference there made to the 
former with the legend before us (on Which, however, the hymn itself 
throws no light). 

Another act recorded of the Alvins is their intervention in favour of 
Bhiijyu, the son of Tugra, which is obscurely described in the follow- 
ing verses in B.Y. i. 116, 3 ff . {Ttigro ha Bhujyum Aivind udameghe 
rayim na haschit mamrivdn avdhdh | tarn uhathur nauhhir dtmanvatlhhir 
aniarikshaprudhhir apodakdhhih | 4. Tisrah kshapas trir ahd ativra- 
jadhhir ndsatyd Bhujyum uhathuh patangaih j samudrasya dhamann 
ardrasya pdre tribhih rathaih iatapadhhih shalasvaih [ 5. Andrambhane 
tad avirayethdm andsthdne agrabhane samudre | yad aivind uhuthur 
Bhujyum astam iatdritrdm ndvam dtasthwdmsam | “Tugra abandoned 
Bhujyu in the water-cloud, as any dead man leaves his property. Ye, 
Asvins, bore him in animated water-tight ships, which traversed the 
air. 4. Three nights and three days did ye convey him in three flying 
cars, with a hundred feet and six horses, which crossed over to the dry 
land beyond the liquid ocean, 5. Ye put forth your vigour in the 
ocean, which offers no stay, or standing-place, or support, when ye 

877 A rislii of this name is mentioned, R.Y. viii. 9, 15 ; x, 20, 10 j x. 23, 7 ; and a 
family of Vimadas in x. 23, 6. 



DELIVERED OR FAVOURED BY THE AS'VINS. 


2i5 


bore Bhujyu 'to Lis home, standing on a ship propelled by a hundred 
oars.’^ R.V. i. 117, 14 f. {yuvam Bhujyum arnaso nih samudrad vihhir 
uhathur rijrehkir ahmih | 15. Ajohavid akvind Taugryo vdm prolhah 
samudram avyathir jagamdn \ nish tarn uhathuh suyujd rathena manoja- 
msd vrishand svaati | “ Ye conveyed Ehujyu out of the liquid ocean 
with yoifr headlong flying horses. 15. The son of Tugra invoked you, 
Alvins. Borne forward, he moved without distress over the sea. Ye 
brought him out with your well-yoked chariot swift as thought:’’ 
Again in i. 182, 5 ff. it is said : yuvam etam chahrathuh sindhushu 
plavam dtmanvantam palcshinam Taugrydya ham \ 6. Avaviddham Taug^ 
ryam apsu antar andramlhane tanaai praviddham | chatasro ndvojatha^ 
lasya jushtdh ud akvihhgdm uhitdh pdrayanti 1 7. Kah avid vfihaho 
niahthito madhye arnaao yam Taugryo nadhitah paryaahvajat | parnd 
mrigasya pataror ivdrahhe ud asvind uhathuh iromatdya ham \ *^Ye 
(Asvins) made this animated, winged, boat for the son of Tugra among 
the waters .... 6. Four ships, eagerly desired, impelled by the 
Asvins, convey to the shore Tugra, who had been plunged in the 
waters, and sunk in bottomless darkness. 7. What was that log, 
placed in the midst of the waves, which, in his straits, the son of 
Tugra embraced, as the wings of a flying creature, for support ? In 
vii. 68, 7, Bhujyu is said to have been abandoned by his his malevo- 
lent companions in the middle of the sea {uta tyam Bhujyum Asvind 
aahhdyo madhye jahur durevdsah aamudre). The story is also alluded to 
ini. 112, 6, 20; i. 118, 6; i. 119, 4; i. 158, 3; vi. 62, 6; vii. 69, 
7 ; viii. 5, 22 ; x. 39, 4 ; x. 40, 7 ; x. 65, 12 ; x. 143, 5. 

Again, when Yispala’s leg had been cut off in battle, like the wing 
of a bird, the Alvins are said to have given her an iron one instead, 
E.Y. i. 112, 10; i, 116, 15 {charitram hi ver ivdchhedi parnam ajd 
Khelaaya paritahmydydm | aadyo janghdm dyaaiih Vikpaldyai dhane hite 
aartave praty adhattam) \ i. 117, 11; i. 118, 8; x. 39, 8.^^® 

They restored sight to llijrasva, who had been made blind by his 
cruel father, for slaughtering one hundred and one sheep, and giving 
them to a she- wolf to eat, the she- wolf having supplicated the Asvins 
on behalf of her blind benefactor, i. 116, 16; i. 117, 17 f, {satam 
meahdn vrihye mdmahdnaih tamah pramtam akivena pitrd ( d ahahX 

The sense of jathala is not clear. 

Compare the word vUpaldvaau in R.V« L 182, 1, 
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fijrdhe aivindv adhattarh jyotir andlidya chakrathur vichakshe | 18. 
&unam andhdya lharam ahvayat sd vrzkir asvind ^^vrishand nard^^ iti ( 
jurah kaninah iva chakshaddnah ^ijrdivah satam ekam cha meshdn), A 
person called Eijrasva is mentioned with others in i. 100, 17, as 
praising Indra. 

They restored Parayrij (or an outcast), who was blind and lame, to 
sight and the power of walking, i. 112, 8 {ydhJiih sachllhir vrishand 
Fardvrijam pra andliafn ironam cJiakshase etave krithak), Paravfij is 
connected with Indra in ii. 13, 12, and ii. 15, 7. 

The rishi Eebha has been hidden by the malignant, bound, over- 
whelmed in the waters (a well, according to the commentator,) for 
ten nights and nine days, and abandoned till he was nearly, if not 
entirely, dead. The Asvins drew him up as soma-juice is raised 
with a ladle, i. 112, 5 [yahJiih Rehkarri nivritam sitam adhhyah ud 
Vandanam airayatam svar driie); i. 116, 24 [daSa rdtrir aiivena nava 
dyun avanaddharn snatfdtam apm antah | viprutam Relham udani pra^ 
vriktam un ninyatJmh somam iva sruvena | Compare i. 117, 12) ; i. 117, 
4 {asvaifi na gulliam Aioind durevair rishim nard vrishand Relham apsu | 
tam sam rinitho viprutam darnsohhih); i. 118, 6; i. 119, 6; x. 39, 9 
{yuvaih ha Relham vrishand guhd hitam ud airayatam mamrivdihsam 
Asvmd). 

Yandana also was delivered by them from some calamity, the nature 
of which does not very clearly appear from most of the texts, and 
restored to the light of the sun, i. 112, 5 ; i. 116, 11 ; i. 117, 5; 
i. 118, 6. In X. 39, 8, they are said to have raised him out of a pit^®® 
{yuvam Vandanam riiyadud ud upathuh). According to i. 119, 6, 7, 
however, he would appear to have been restored from decrepitude, as a 
chariot is repaired by an artizan {pra dirghena Vandanas tdri dyushd | 
7. Yuvam Vandanam nirritam jaranyayd ratham na dasrd karand samin- 
mthah). 

So, too, the A4vins bestowed wisdom on their worshipper Kaksliivat, 
of the family of Pajra; and performed the notable miracle of causing 
a hundred jars of wine and honied liquor to flow forth from the hoof of 
their horse as from a sieve, i. 116, 7 {Yuvam nard stuvate Pajriydya 
kakshivate aradatam purandhim | kdrotardt iaphdd aivasya vrishnah 

380 The word fisyada is explained by Messrs BohUingk and Roth, as a pit 
or snaring deer. 
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iatam humlhdn asinchatam mrdydK)\ i. 117, 6 {tad vain nard ^dihsyam 
Pajriyena kahshivatd ndsafyd parijman \ iaphdd aivasya vdjino jandya 
iatam humhhdn asincJiatam madhunam). 

When invoked by the popular sage Atri Saptavadhri, who, with 6iB 
companions, had been plunged by the malice and arts of evil spirits 
into a gloomy and burning abyss, they speedily came to his assist- 
ance, mitigated the heat with cold, and supplied him with nutriment 
so that his situation became tolerable, if not agreeable, till they 
eventually extricated him from his perilous position, i. 112, 7 ; i. 116, 
8 {himendgnim ghramsam avdrayeihdm pitumatlm urjam asmai adattam ( 
j'ilise Atrim aivind ^vanitam unninyathuh sarvaganam svasti) ; i. 117, 3 
{rishiih nardv amJiasah pdnchajanyam riblsad atrim munehatho ganena ( 
minantd dasyor aUvasya may ah) \ i. 118, 7 ; i. 119, 6; v. 78, 4-6 
(Atrir yad vdm avarohann rihuam ajohavid nadhamuneva yoshd | 
^yenasya chij Javasd nutanena dgacJihatam ahind kantamena)\ vii. 71, 
5 ; viii. 62, 3, 7-9 ; x. 39, 9 {yuvam rihuam uta taptam Atraye oman- 
vantam chakraihuh Saptavadhraye). In x. 80, 3, the deliverance of 
Atri is ascribed to Agni {Agnir Atrifti gharme urushyad antah). 

They listened to the invocation of the wise Vadhrimatl, and gave 
her a son called Hiranyahasta, i. 116, 13; i. 117, 24 {Hiranyahas- 
tarn Akvind rardnd putram nard Vadhrimatyai adattam) ; vi. 62, 7 ; 
X. 39, 7. 

They gave a husband to Ghosha when she was growing old in her 
father’s house, i. 117, 7 {Ghoshdyai chit pitrishade durone patim jury- 
antyai ahindv adattam) ; x. 39, 3, 6 ; x. 40, 5 ; and, according to the 
commentator on i. 117, 7, cured her of the leprosy with which she had 
been afflicted. 

They caused the cow of S'ayu, which had left off bearing, to yield 
milk, i. 116, 22; i. 117, 20 {adhenum dasra staryaih vishaktdm apin- 
mtaih iayave Ahind gam) ; i. 118, 8 ; i. 119, 6 ; x. 39, 13. 

They gave to Pedu a strong, swift, white horse, animated by Indra, 
and of incomparable Indra-like prowess, which overcame all his 
enemies, and conquered for him unbounded spoils, i. 116, 6; i. 117, 9 
(^puru varpdmm Asvind dadhana ni Pedave uhatkur dkum asvam ( 
eahasrasdm vdjinam apratitam ahihanam iravasyam tarutram)] i. 118, 

*8^ See Professor Roth’s explanation of the words ftilM and gharma^ s.vv.y and 
his illustrations of Nimkta, vi. 36. 
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9 {yuvam ivetam Pedme Ind/rajutam ahihanam Akind ^dattam akam ) ; 
i. 119, 10 {Indram iva eharshanuaham ) ; vii. 71, 5; x. 39, 10. 

Finally, to say nothing of the succours rendered to numerous other 
persons (i. 112, 116, 117, 118, 119,) the Alvins did not confine their 
benevolence to human beings, but are also celebrated as having 
rescued from the jaws of a wolf a quail by which they were invoked 
(L 116, 14; i. 117, 16; i. 118, 8; x. 39, 13 {vrikasya chid vdrtikdm 
antar dsydd yuvam iachihhir grasitdm amunchatam). 

The deliverances of Eebha, Vandana, Paravrij, Bhujyu, Chyavana, 
and others are explained by Professor Benfey (following Dr. Kuhn and 
Professor Muller), in the notes to his translations of the hymns in 
which they are mentioned, as referring to certain physical phenomena 
with which the Alvins are supposed by these scholars to be connected. 
But this allegorical method of interpretation seems unlikely to be 
correct, as it is difficult to suppose that the phenomena in question 
should have been alluded to under such a variety of names and circum- 
stances. It appears, therefore, to be more probable that the rishis 
merely refer to certain legends which were popularly current of inter- 
ventions of the Asvins in behalf of the persons whose names are men- 
tioned. The word Paravrij (in i. 112, 8), which is taken by the 
commentator for a proper name, and is explained by Professors 
Miiller^* and Benfey as the returning, or the setting, sun, is inter- 
preted by Professor Both in his Lexicon, s,v.^ as an outcast. 


(3) Connection of the Akins with other deities. 

In viii. 26, 8, the Ai^vins are invoked along with Indra {Indra- 
ndsatyd\ with whom they are also connected in x. 73, 4, and on 
whose car they are in one place said to ride, while at other times they 
accompany Yayu, or the Adityas, or the Eibhus, or participate in the 
strides of Yishnu, viii. 9, 12 {yad Indrena saratham ydtho Akind yad 
m Vdyund hhavathah samohasd 1 yad Adityehhir l^ibhuhhir yad vd 
Vishnor mkramaneshu tishthathah). In i. 182, 2, they are said to 
possess strongly the qualities of Indra {hidratamd) and of the Maruta 


383 Lectures on Language, second scries, p. 512. 
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^Maruttamd), In x. 131, 4, 5, they are described as assisting India 
in his conflict with the Asura Kamuchi (see above, p. 93 f., note), and 
as vigorous slayers of Vrittra, or of enemies, vritrahantamd (viii. 8, 
22). They are eagerly longed for (?) by the other gods when they 
arrive, x. 24, 5 {vUve devdh akripanta samlchyor nishpatantyoh). 


(4) Relations of the Aivins to their worshippers. 

The.Asvins are worshipped with uplifted hands, vi. 63, 3 {uttdna^ 
hasto yuvayur vavanda), and supplicated for a variety of blessings, for 
long life and deliverance from calamities, i. 157, 4 {pruytis tdrishtaih 
nih rapdmsi rnrikshatam) ; for offspring, wealth, victory, destruction of 
enemies, preservation of the worshippers themselves, of their houses 
and cattle, vii. 67, 6; viii. 8, 13, 15, 17 ; viii. 9, 11, 13; viii. 26, 7; 
viii. 35, 10 ff. They are exhorted to overwhelm and destroy the 
niggard who offers no 'oblations, and to create light for the wise man 
who praises them, i. 182, 3 {kim atra dasrd krimthah kirn dsdthe jam 
yah kakchid ahavir mahiyate | ati hramishtam juratam paner asumjyotir 
mpru.ya krinutam vachasyave). 

No calamity or alarm from any quarter can touch the man whose 
chariot they place in the van, x. 39, 1 1 {na tarn rdjdndv adite kutai- 
chana na arJiho a§noti duritam nakir hhayam | yam aivind suhavd rudra- 
vartani puroratham krimthah patnyd saha). The rishi addresses them 
as a son his parents, vii. 67, 1 {sunur na pitard vivakmi). In x. 39, 6, 
a female suppliant, who represents herself as friendless and destitute, 
calls on them to treat her as parents do their children, and rescue her 
from her misfortunes (iyam vdm ahve irinutam me Asvind putrdyeva 
pitard mahyam sikshatam | andpir ajnd asajdtyd amatlh purd tasydh 
ahhisaster ava spritam). In another place, viii. 62, 11, they seem to 
be reproached with being as tardy as two old men to respond to the 
summons of their worshipper {kim idam mm purdnavaj jarator iva 
iasyate ] ‘‘"Why is this praise addressed to you as if you were old men 
and worn out ? ’’). In vii. 72, 2, the rishi represents himself as having 

383 Compare the request preferred to Indra to bring forward the dhariot of hia 
worshipper from the rear to the front (viii. 69, 4 f.). 
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hereditary claims on their consideration, and a common bond of union®®* 
{yuvor hi nah sakhyd pitryani samdno handhur uta tasya vittam). 

The Alvins are described as being, like the other gods, fond of the 
soma-juice (hi. 58, 7, 9 ; iv. 45, 1, 3 ; viii. 8, 5 ; viii. 35, 7-9), and 
are invited to drink it with XJshas and Surya, viii. 35, 1 ff. 


(5) Legend of Chyavana and the Alvins, according to the S'atapatha 
Brdhmana and the Mahdhhdrata, 

The following version of the legend relating to the cure of Chya’ 
vana by the Alvins (to which allusion is made in the passage of the 
E.Y. quoted above) is found in the Satapatha Brahmana, iv. 1, 5, 1 ff. : 

1. Yatra mi Bhrigavo vd Angiraso vd svargam lokam samdsnuvata tat 
Chyavano vd Bhdrgavak Chyavano vdAngirasa^ tad eva jlrnih kritydrupo 
jahe 1 2. S'arydto ha vai idam Mdnavo grdmena chachdra | sa tad eva 
prativeso nivivise [ tasya kumdrdh kridayitah imam jirnim kritydru- 
pam anarthyam manyamdndh loshtair vipipuhuh | 3. 8a 8’drydte- 
hhyai chukrodha | tehhyo hanjndm chakdra pita eva putrena yuyudhe 
hhrdtd Ihrdtrd | 4. S'arydto ha thshdnchakre yat ^^kim akaram tasmdd 
idam dpadi iti | sa gopdldfhk cha avipdldfhs cha samhvayitavai uvdcha | 
5, Saha uvdcha ^^ko vo adya iha kinchid adrakshld^^ iti \ te ha uchuh 
^^purmhah eva ay am jlrnih kritydrupah iete [ tarn anarthyam many a- 
mdndh kumdrdh loshtair vyapikshann^^ iti | sa viddnchakdra sa vai 
Chyavanah'''* iti | 6. Sa ratham yuktvd Sukanydm S'drydtim upddhdya 
prasishyanda j sa djagdma yatra rishir dsa tat 1 7. Sa ha uvdcha 
rishe namas te | yan na avedisham tena ahimsisham | iyam Sukanyd | 
tayd te apahnuve \ sanjdnltdm me grdmah^^ iti \ tasya ha tatah eva 
grama h sanjajne \ sa ha tatah eva S>arydto Mdnavah udyuyuje ^^na id 
aparam hinasdnV'^ iti | 8. Aivinau ha vai idam hhishajyantau cheratuh | 
tau Sukanydm upeyatuh | tasydm mithunam ishdte | tan na jajnau | 9, 
Tau ha uchatuh ** Sukanye kam imam jirnim krityarupam upaseshe | 
dvdm anuprehV' iti | sd ha uvdcha yasmai mdm pitd adad na tarn 

894 The commentator explains this of a common ancestry by saying, in accordance 
with later tn^ition, that Vivasvat and Varuna were both sons of Kas'yapa and Aditi, 
and that Vivasvat was the father of the AsVins, while Varuna was father of Vas- 
ishtha, the rkhi of the hymn. See the let volume of this work, pp. 329 f., note 114. 



ACCORDING TO THE S'ATAPATHA BRAHMAN A, ETC. 251 


fivantam hdBydmP^ iti ] tad Jia ayam rtshir ajajnau | 10, Sa ha uvdcha 
** Sukanye kirn tvd etad avochatdm ** iti \ tasmai etad vydchachakshe | sa 
ha vydkhydtah uvdcha ^^yadi tvd etat punar hruvatah sd tvam hrutdd 
* na vai susarvdv iva stho na susamriddhav iva atha me patim nindathah * 
iti I tau yadi tvd hruvatah ^kena dvam asarvau svah kena asam- 
fiddhav^ iti | sd tvam hrutdt ^ patim nu me punar yuvdnam kurutam 
atha vdih vakshydmi'* itV* | tdm punar upeyatus tdm ha etad eva 
uchatuh I 11. Sd ha uvdcha *‘^na vai susarvdv iva stho na susamriddhav 
iva atha me patim nindathah'*^ iti | tau ha uchatuh kena dvam asarvau 
svah kena asamriddhdv^^ iti | sd ha uvdcha patiih nu me punar 
yuvdnam kurutam atha vdm vakshydmi*^ iti | 12. Tau ha uchatur ^^etam 
hradam ahhyavahara | sa yena vayasd kamishyate tena udaishyatV* iti | 
tain hradam ahhyavajalidra | sa yena vayasd chakame tena udeydya | 13. 
Tau ha uchatuh Sukanye kena dvam asarvau svah kena asamriddhav 
iti I tau ha rishir eva pratyuvdcha ^^kurukshetre ami devdh yajnam 
tanvate | te vdm yajndd antaryanti | tena asarvau sthas tena asam- 
riddhdv ” iti | tau ha tatah eva Asvinau preyatuh.^ | tdv djagmatur 
devun yajnam tanvdndn stute hahishpavamdne [ 14. Tau ha uchatur 
** upa nau hvayadhvam iti | te ha devdh uchur na vdm upahva^ 

yishydmahe | hahu manushyeshu safksrishtam achdrishtam hhishajyantdv^* 
Hi I 15. Tau ha uchatur visirshnd vai yajnena yajadhve^' iti | ^^katham 
vislrshnd^^ iti | ^^upa nau hvayadhvam atha vo vakshyavaV' iti | 
“ tathd^^ iti | td updhvayanta tdhhydm etam divinam graham agrihnams 
tdv adhvaryu yajnasya abhavatdm | tdv etad yajnasya kirah pratya- 
dhattdm | 

**When the Bhpgus or the Angirases had reached the heavenly 
world, Chyavana of the race of Bhrigu, or Chyavana of the race of 
Angiras, having magically assumed a shrivelled form, was abandoned. 
S'aryata, the descendant of Manu, wandered over this [world] with his 
tribe. He settled down in the neighbourhood [of Chyavana]. His youths, 
while playing, fancied this shrivelled magical body to be worthless, 
and pounded it with clods. Chyavana was incensed at the sons of 
S'aryata. He created discord among them, so that father fought with 
son, and brother with brother. S'aryata bethought him, ‘ what have I 
done, in consequence of which this calamity has befallen us?’ He 
ordered the cowherds and shepherds to be called, and said, ‘ Which of 
you has seen anything here to-day ? ’ They replied, ‘ This shrivelled 
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magical body which lies there is a man. Fancying it was something 
worthless, the youths pounded it with clods.’ Skryata knew then that 
it was Chyavana. He yoked his chariot, and taking his daughter 
Sukanya, drove off, and arrived at the place where the rishi was. He 
said, ‘ Eeverence to thee, rishi ; I inj ured thee because I did not know. 
This is Sukanya, with her I appease thee. Let my tribe bo reconciled.’ 
His tribe was in consequence reconciled ; and Skryata of the race of Manu 
departed thence ‘^lest,” said he, ‘‘I might do him some other injury.” 
Now the Alvins used to wander over this world, performing cures. They 
approached Sukanya, and wished to seduce her ; but she would not 
consent. They said to her, * Sukanya, what shrivelled magical body 
is this by which thou liest ? follow us.’ She replied, ‘ I will not 
abandon, while he lives, the man to whom my father gave me.’ The 
rishi became aware of this. He said, ‘ Sukanya, what was this that 
they said to thee ? ’ She told it to him. When informed, he said, 

‘ If they address thee thus again, say to them, ‘ Ye are neither com- 
plete nor perfect, and yet ye speak contemptuously of my husband ! ’ 
and if they ask, ‘ In what respect are we incomplete and imperfect ? ’ 
then reply, ^Make my husband young again, and I will tell you.’ 
Accordingly they came again to her, and said the same thing. She 
answered, Ye are neither complete nor perfect, and yet ye talk 
contemptuously of my husband ! ’ They enquired, ‘ In what respect 
are we incomplete and imperfect?’ She rejoined, ‘Make my husband 
young again, and I will tell you.’ They replied, ‘ Take him to this 
pond, and he shall come forth with any age which he shall desire.’ 
She took him to the pond, and he came forth with the age that he 
desired. The Alvins then asked, ‘ Sukanya, in what respect are we 
incomplete and imperfect ? ' To this the rishi replied, ‘ The other gods 
celebrate a sacrifice in Kurukshetra, and exclude you two from it. 
That is the respect in which ye are incomplete and imperfect.’ The 
Asvins then departed and came to the gods who were celebrating a 
eucrifice, when the Bahishpavamana text had been recited. They 
said, ‘ Invite us to join you.’ The gods replied, ‘ We will not invite 
you, for yc have wandered about very familiarly among men,®®® per- 

See Jlaug’8 Ait. Br. ii. p. 120, note 13. 

Id tiia ilahabharata, S'antip. v. 7589 f. it is said that the Alvins are the 
S Ctlras of the god?, the Angirases being the Brahmans, the Adityaa the Kshatriyas, 
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forming cures/ The Alvins rejoined, Ye worship with a headless 
sacrifice.’ They asked, ‘ How [do we worship] with a headless 
[sacrifice]?’ The Asvins answered, ‘Invite us to join you, and we 
will tell you.’ The gods consented, and invited them. They received 
this Asvina draught {graha) for the Alvins, who became the two adh- 
varyu priests of the sacrifices, and restored the head of the sacri- 
fice.” As regards the cutting off of the head of the sacrifice see the 
passages quoted in the 4th volume of this work, pp. 109 ff. 

The Taittirlya Sanhita vi. 4, 9, 1, gives the following brief notice 
of the story of the Asvins replacing the head of the sacrifice, with an 
addition not found in the S'atap. Br. : 

Yajnasya siro ^chhidyata | te devak ahinuv ahruvan hhishajau vai 
sthah I idam yajnasya kirah pratidhattam'^ iti | tdv ahrutdm varam 
vrindvaliai grahah eva ndv atrdpi grihjatdm ” iti | tdlhydm etam 
dsvinam agrihnan j tato vai tau yajnasya sirah pratyadhattdm | yadusvino 
grihyate yajnasya nishhrityai tau devdh ahruvann aputau vai iniau 
manushyacharau hhishajdv^^ iti | tasmdd hrdhmanena hheshajam na kdr^ 
yam ( aputo hy eslio ^medhyo yo hkishak ) tau hahishpavamdnena pava- 
yitvd tahhydm etam divinam agrihnan } 

The head of the sacrifice was cut off. The gods said to the 
Alvins, ‘ You are physicians ; replace this head of the sacrifice.’ The 
Asvins replied, * Let us ask a favour : allow a libation for us also to be 
received in this ceremony.’ They, hi consequence, received for them 
this Alvina oblation, when they replaced the head of the sacrifice. 
When this Asvina libation had been received for the sake of rectifying 
the sacrifice, the gods said of the A:§vins, ‘ These two are unclean, 
going among men as they do, as physicians.’ Hence, no Brahman 
must act as a physician, since a person so acting is unclean and unfit to 
sacrifice. They purified the Alvins by the Bahishpavamana ; and then 
received for them the Alvina libation.” Compare the Ait. Br. i. 18, 
pp. 41 ff. of Professor Haug’s translation. 

A story, varying in some particulars, is narrated in the Mahabharata, 

and the Manits the Vaisyas. With the objection made against the Asvins of too 
great familiarity with mortals, compare the numerous instances of help rendered to 
their worshippers, which have been quoted above from the R. V., and which may have 
given rise to this idea. 

Compare S. P. Br. viii. 2, 1,3. 
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LEGEND OF CHYAVANA AND THE ASTINS. 


Yanaparva, 10,316 ff. The original text is too lengthy to be cited, but I 
Bhall give its substance. "We are there told that the body of Chyavana, 
■when performing austerity in a certain place, became encrusted with 
an ant-hill ; that king S'aryati came then to the spot with his 4000 
wives and his single daughter Sukanya; that the rishi, seeing her, 
became enamoured of her and endeavoured to gain her affections, but 
without eliciting from her any reply. Seeing, however, the sage's 
eyes gleaming out from the ant-hill, and not knowing what they were, 
the princess pierced them with a sharp instrument, whereupon Chya- 
vana became incensed, and afflicted the king’s army with a stoppage of 
urine and of the other necessary function. When the king found out 
the cause of the infliction, and supplicated the rishi for its removal, 
the latter insisted on receiving the king’s daughter to wife, as the sole 
condition of his forgiveness. Sukanya accordingly lived with the rishi 
as his spouse. One day, however, she was seen by the Asvins, who 
endeavoured, but without effect, to persuade her to desert her decrepit 
husband, and choose one of them in his place. They then told her 
they were the physicians of the gods, and would restore her husband 
to youth and beauty, when she could make her choice between him 
and one of them. Chyavana and his wife consented to this proposal ; 
and, at the suggestion of the Alvins, he entered with them into a 
neighbouring pond, when the three came forth of like celestial beauty, 
and each asked her to be his bride. She, however, recognized and 
chose her own husband. Chyavana, in gratitude for his restoration to 
youth, then offered to compel Indra to admit the Asvins to a partici- 
pation in the Soma ceremonial, and fulfilled his promise in the course 
of a sacrifice which he performed for king Saryati. On that occasion 
Indra objected to such an honour being extended to the Alvins, on the 
ground that they wandered about among men as physicians, changing 
their forms at will ; but Chyavana refused to listen to the objection, 
and carried out his intention, staying the arm of Indra when he was 
about to launch a thunderbolt, and creating a terrific demon, who was 
on the point of devouring the king of the gods, and was only pre- 
vented by the timely submission of the latter.^®® 

38B See the similar account of Chyavana’s power in the passage from the Anusasana 
parya quoted in the 1st voL of this work, second edition, p. 470 f. 
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(6) Remarks on the Asvins hy Professor Goldstucker, 

I have been favoured by Professor Goldstiicker with the following 
note on the Asvins : — 

The myth of the Alvins is, in my opinion, one of that class of 
myths in which two distinct elements, the cosmical and the human or 
historical, have gradually become blended into one. It seems necessary, 
therefore, to separate these two elements in order to arrive at an 
understanding of the myth. The historical or human element in it, I 
believe, is represented by those legends which refer to the wonderful 
cures effected by the Asvins, and to their performances of a kindred 
sort ; the cosmical element is that relating to their luminous nature. 
The link which connects both seems to be the mysteriousness of the 
nature and effects of the phenomena of light, and of the healing art at 
a remote antiquity. That there might have been some horsemen or 
warriors of great renown who inspired their contemporaries with awe 
by their wonderful deeds, and more especially by their medical skill, 
appears to have been also the opinion of some old commentators men- 
tioned by Yaska, for some ‘legendary writers,” he says, took them for 
‘‘two kings, performers of holy acts;” and this view seems likewise 
borne out by the legend in which it is narrated that the gods refused 
the Asvins admittance to a sacrifice on the ground that they had been 
on too familiar terms with men. It would appear then that these 
Alvins, like the Ribhus, were originally renowned mortals, who, in the 
course of time, were translated into the companionship of the gods; 
and it may be a matter of importance to investigate whether, besides 
this a priori view, there are further grounds of a linguistic or gram- 
matical character for assuming that the hymns containing the legends 
relating to these human A4vins are posterior or otherwise to those 
descriptive of the cosmical gods of the same name. 

The luminous character of the latter can scarcely be matter of doubt, 
for the view of some commentators — recorded by Yaska, — according to 
which they were identified with “heaven and earth,” appears not to 
be countenanced by any of the passages known to us. Their very 
name, it would seem, settles this point, since the horse, literally, 
“ the pervader,” is always the symbol of the luminous deities, espe- 
eially of the sun. The difficulty, however, is to determine their position 
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amongst these deities and to harmonize with it the other myths con- 
neeted with them. I may here, however, first observe that, though 
Yaska records opinions which identic the Alvins with “day and 
night, and “sun and moon,’’ the passage relied upon by Professor 
Hoth to prove that Yaska himself identified them with Indra and 
Aditya (the sun), does not bear out any such conclusion. Por the 
passage in question, as I understand it, means: “their time is after 
the (latter) half of the night when the (space’s) becoming light is 
resisted (by darkness); for the middlemost Asvin (between darkness 
and light) shares in darkness, whilst (the other), who is of a solar 
nature (aditya), shares in light.” There is this verse relating to them: 
“ In nights,” etc. Nor does Durga, the commentator on Yaska, 
attribute to the latter the view which Professor Eoth ascribes to him. 
His words, as I interpret them, are : “ ‘ their time is after the (latter) 
lialf of the night when the (space’s) becoming light is resisted,’ 
(means) when, after the (latter) half of the night, darkness intersected 
by light makes an effort against light, that is the time of the Alvins. 
.... Then the nature of the middlemost (between them) is a share in 
that darknesss which penetrates into light ; and the solar one (Mitya) 
assumes that nature which is a share in the light penetrating into 
darknesss. These two are the middlemost and the uppermost : this is 
the teacher’s Yaska’s) own opinion, for, in order to substantiate 
it, he gives as an instance the verse ‘ Vasdtishu sma^^ ” etc. 

3S9 tayoh kalah urdhvam ardharatrat prdkdsibhavaftycimivishtambJiam 

dnu (the last word is omitted in Durga MS. I. 0. L., No. 206) tamohhago hi madh- 
yamo jyotirbhdga ddityah\ tayor cshd bhavati Vasatishu sma^ etc. 

390 Durga I. 0. L., No. 206 : Tayoh kdla urdhvam ardharhtrdt prahdslbhavasyanu 
vuh{amhham | jyotishd vyatibhidyamdnam urdhvam, ardharatrat tamo yadd jyotir 
anu vishtabhndti so *8vinoh kalah | \tatah prabhfiti sandhistoWam purodaydd 
divinam^ udite saurydni] | tatra yat tamo 'nuvish^am (the MS. of Professor Muller, 
Lect. 2iid series, p. 490, reads *nupravishiam) jyotishi tadbhdgo madhyamasya 
rupam (the MS. of Prof. M. ibid. ; tadbhdgo madhyamah | tan madhyamasya 
rupam ) : yaj jyotis tamasy anuvish^am (the same, ibid, anupravishtam) tadhhdgam 
^adrupam ddityah | tdv etau madhyamottamdv iti svamatam dchdryasya | yatah 
samarthandyoddharati tayor eahd bhavati Vasdtishu smeti. Professor Rotb, in bis 
illustrations of Nimkta, xii. 1, very correctly observes that the verse quoted by 
Yuska [vdsatishu sma^ etc.) does not bear out the view that the Arfvins are Indra and 
Aditya ; but tfie proper inference to be drawn from this circumstance would seem to 
be, not that Yaska quoted a verse irrelevant to his view, but that Professor Roth 
attributed to him a view which be bad not entertained, and that it may be preferable 
t/Q render Aditya, as proposed above, “the solar (As'vin),” or the Asvin of a solar nature^ 
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To judge, therefore, from these words, it is the opinion of Yaska 
that the Ai^vins represent the transition from darkness to light, when 
the intermingling of both produces that inseparable duality expressed 
by the twin nature of these deities. And this interpretation, I hold, 
is the best that can be given of the character of the coamical A i^vins. 
It agrees with the epithets by which they are invoked, and with the 
relationship in which they are placed. They are young, yet also 
ancient, beautiful, bright, swift, etc ; and their negative character — 
the result of the alliance of light with darkness — is, T believe, ex- 
pressed by daara, the destroyer, and also by the two negatives in the 
compound ndaatya {na + a-satya), though their positive character is 
again redeemed by the ellipsis of enemies, or diseases,^’ to dasra, and 
by the sense of ndsatya, not un-true, i.e, truthful. They are the 
parents of Pushan, the sun ,* for they precede the rise of the sun ; 
they are the sons of the sky, and again the sons of Vivasvat and 
Saranyu. Yivasvat, I believe, here implies the firmament ** expand- 
ing’* to the sight through the approaching light,* and though Saranyu 
is to Professor Muller one of the deities which are forced by him to 
support his dawn-theory, it seems to me that the etymology of the 
word, and the character of the myths relating to it, rather point to 
the moving air, or the dark and cool air, heated, and therefore set in 
motion, by the approach of the rising sun. The Asvins are also the 
husbands or the friends of Surya, whom I take for the representative 
of the weakest manifestation of the sun ; and I believe that Sayana is 
right when, by the sister of the A4vins, he understands Tishas, the 
dawn. The mysterious phenomenon of the intermingling of darkness 
— which is no longer complete night — and of light — which is not yet 
dawn — seems to agree with all these conceptions, and with the further 
details of a cosmical nature, which are so fully given in the preceding 
paper. 


17 
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SECTION XVI. 

SOMA. 

• 

Eeference has been already made to the important share which the 
exhilarating juice of the soma-plant assumes in bracing Indra for his 
conflict with the hostile powers in the atmosphere, and to the eagerness 
of all the gods to partake in this beverage. 

Soma is the god who represents and animates this juice, an intoxi- 
cating draught which plays a conspicuous part in the sacrifices of the 
Vedic age. He is, or rather was in former times, the Indian Dionysus or 
Bacchus. Not only are the whole of the hymns in the ninth book of the 
Big-veda, one hundred and fourteen in number, besides a few in other 
places, dedicated to his honour, but constant references to the juice of the 
soma occur in a large proportion of the other hymns. It is clear there- 
fore, as remarked by Professor Whitney (Journal of the American Oriental 
Society, iii. 299), that his worship must at one time have attained a 
remarkable popularity. This circumstance is thus explained by the 
writer to whom I have referred : “ The simple-minded Arian pe|ple, 
whose whole religion was a worship of the wonderful powers and phe- 
nomena of nature, had no sooner perceived that this liquid had power 
to elevate the spirits, and produce a temporary frenzy, under the in- 
fluence of which the individual was prompted to, and capable of, deeds 
beyond his natural powers, than they found in it something divine : 
it was to their apprehension a god, endowing those into whom it 
entered with godlike powers ; the plant which afforded it became to 
them the king of plants ; the process of preparing it was a holy sacri- 
flce ; the instruments used therefor were sacred. The high antiquity 
of this cultus is attested by the references to it found occurring in the 
Persian Avesta ; it seems, however, to have received a new impulse 
on Indian territory/' 

See Dr. Windisdunann’s Essay on the Soma-worship of the Arians, or the 
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(1) Quotation from Euripides relating to the Greek god Dionysus, 

As illustrating the sentiments which gave rise to the adoration of 
Dionysus, the Grecian Soma, I shall introduce here some^^erses from 
the Bacchae of Euripides, 272 ff., in which the philosophical poet puts 
into the mouth of the prophet Teiresias a vindication of the worship 
of the new god, against the ridicule which had been thrown upon 
him by Pentheus, together with a statement of the reasons which 
justified his deification, and -a rationalistic explanation of a current 
myth regarding him : 

OvTos 5’ 6 Zaljiiap 6 vios aif 
oitK h.v SvpaifjLriv fi^yidos Haos 

KaO* ‘EAA<£S’ iffrai' S6o yctp, S veavluf 
T& irpuT* iv Mpc^TTOKriy Ai7jU^Ti7p acet, 

S’ iffrlv • 6pofia S* drr^epop jSouAci Kdkei * 
ajirri fihp ip ^ripo7aiP iicTp4<pei fipoTo65 • 

6 S* ^\dep iirl rdpTlvaXoPf d ^tfAK/v/fy yuyusf 
$6Tpvos iyphp vu/j,* cSpe K€lcrr)p4yKaro 
OprjTOts, t iravii robs raXaiirc^povs Pporobs 
\b 7 rr 1 Sf iirap ir\r}(r6a(rip hfnriXov 

^hpop T €, Kijdrjp TUP KaO' hP’ipap kokup^ 

BiScporiPf ouS’ ^ CTT * &?l\o ^dpjuaKOP irdpafp, 

OVTOS 0€oi(ri (nripderai Ochs ycyiifSf 

&(rrc Bid rovrop r&yd^ dpOpdoirovs 

fcal KaraycXas pip, ws ipcfpd(^ Aihs 

fJL7]p<p’ BiBd^cp &* &s Ka\u>s rdbe, 

iircl PIP ^piraa^ iK irvphs Kcpavpiov 

ZcbSf eis d' ’'OA vjuttop ^p4<pos dpijyaycp pchp, 

*'Hpa PIP IjOcK* iK^aXcip di^ ovpapovy 
Zcbs S* dpTCfirixapho'fX’T'y oTa St) 0c6s, 
pdi^as fUpos ri rov iyKVK\ovfji€POv 

aiOipos ^OriKC tSpB' Bfiripop iKBiBobs 
Ai6pv<rop ^Hpas pcik4o3P • XP^^V 
$pOTo\ Tpa(l>rjpai (j>a(rip ip p.it]p^ Aihsy 
hpofia (xcraariicrapTcSy Bri Oca SeSs 
^Hpq. TToff wfji'fipcva’ey crvpOiprcs \oyop, 
fj^dpTis 8* 6 BalfiMP SSe ’ rh ydp fiaKx^batfiov 
Ka\ rh pLapiufdcs iiapriK^p TroKK)]p ^x«** 

Zrap yap 6 Ochs els rh erw/i* fXSp 7ro\bs, 

\iyeip TO juiWop robs /ucfirjpdras iroteZ 

translated extracts from it in the 2nd vol. of this work, p. 469 ff. ; and the extract 
there given, p. 474, from Plutarch de Isid. et Osir, 46, in which the soma, or as it is 
in Zend, haoma, appears to be referred to under the appellation See also on 

the fact of the soma rite of the Indians being originally identical with the haoma 
ceremony of the Zoroastrians, Haug’s Aitareya Brahmapa, Introd., p. 62. 
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*'Ap€c6j re ixo7pav jjicraha^fifv ?%€* 
arparhy ykp iv $ina kM 

<p6fios 5t€7rT07jorc, vpXv Kdyxn^ OiyeTv • 
p,avla 5^ /cal tout* 4<rrl Aiov^aov irdpay /c.t.A* 

* 

I cannot express how great this young god, whom thou ridiculest, 
is destined to become in Greece. Por, young man, there are two things 
which are the foremost among men, the goddess Demeter, who is the 
Earth; — call her by whichever name thou pleasest; — who nourishes 
mortals with dry food. But he, the son of Semele, took the contrary 
course. He discovered and introduced among men the liquid draught 
of the grape, which puts an end to the sorrows of wretched mortals, — 
when they are filled with the stream from the vine, — and induces 
sleep, and oblivion of the evils endured by day. iNor is there any other 
remedy for our distresses. He, bom a god, is poured out in libations 
to gods, so that through him men receive good. And thou ridiculest 
him by saying that he was sewn up in the thigh of Zeus. But 

I shall shew thee how this is rendered reasonable. When Zeus rescued 
the infant from the lightning-flame, and brought him to Olympus, Hera 
wished to expel him from heaven. But Zeus, like a god, counteracted 
this design. Detaching a portion of the aether which encircles the 
earth, he gave this as a hostage {pjjurjpov) to Hera, so delivering Dio- 
nysus from her hostility ; and in course of time, because he became a 
hostage to Hera, men began to say, — changing the word, and inventing 
a fable, — ^that he had been reared in the thigh of Zeus. And this god 
is a prophet. Por Bacchic excitement and raving have in them great 
prophetic power. When this god enters in force into the body, he 
causes men to rave and foretell the future. And he also partakes of 
the character of Ares (Mars). Por panic (sometimes) terrifies a force 
of armed men drawn up in battle array, before the actual clashing of 
the hosts. This madness too is derived from Dionysus.” 

In an earlier part of the same play, verses 200 ff. the follomng protest against 
free enquiry in religious matters is put by the poet into the mouth of Teirosias, who 
Bays to Cadmus ; 

ohhlv <To<pi^6p.€(rBa roiffi Sa(p.o(rL, 

Tvarplovs irapaSoxaSy &s 0* 6/u^At/cas Xp6vpp 
KiKriijxiB'y ovSelt avrh /caraiSoAe* \6yoSf 
oi/B* ct Bi* &Kp«>y rh <ro<f>hy riBprirou ^pevuy* 

** In things that touch the gods it is not good 
To suffer captious rcaeon to intrude. 
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(2) Prevalence and enthusiastic character of the ancient Soma-worship, 

Professor Haug, in his work on the Aitareya Brahmawa (Introd. 
p. 60), thus writes of the soma sacrifice : Being thus,’’ (i,e, through 
the oblation of an animal) “ received among the gods, .the sacrificer is 
deemed worthy to enjoy the divine beverage, the soma, and participate 
in the heavenly king, who is Soma. The drinking of the soma-juice 
makes him a new man ; though a new celestial body had been prepared 
for him at the Pravargya ceremony, the enjoyment of the soma beverage 
transforms him again ,* for the nectar of the gods flows for the first 
time in his veins, purifying and sanctifying him.” 

With the decline of the Vedic worship, however, and the intro- 
duction of new deities and new ceremonies, the popularity of Soma 
gradually decreased, and has long since passed away ; and his name is 
now familiar to those few Brahmans only who still maintain in a few 
places the early Yedic observances. 

The hymns addressed to Soma were intended to be sung while the - 
juice of the plant, said to be produced on Mount Mujavat, B.V. x. 34, 

1 {somas^eva Maujavatasya hhahshaK)^^^ from which he takes his name 
(the asclepias acida or sarcostemma viminale) was being pressed out and 
purified.^®* They describe enthusiastically the flowing forth and filtra- 
tion of the divine juice, and the effects produced on the worshippers, 
and supposed to be produced on the gods,^^® by partaking of the bever- 
age. Thus the first verse of the first hymn of the ninth book runs 

Traditions handed down from sire to son 
Since time itself began its course to run 
By reasonings never can be undermined. 

Though forged by intellects the most refined.” 

To this the advocates of a critical investigation into the truth of ancient beliefs might 
reply in the words of the Messenger in the Helena of the same poet, verses 1617 f. 
(though their original application was different) : 

a(i>(f>povo5 5* hirtoTlas 

oifK ov^€i/ xp'({<n\t.ij»’T^pov ^poro^s. 

Nought can to men more useful be, 

Than prudent incredulity.” 

893 Mujavan parvatahf “MQjavat is a hill,” Nir. ix. 8, Sec also Vuj. S. iii. 61, 
and commentary. 

See the process as described by Windischman, after Dr, Stevenson, in the 2nd 
volume of this work, p. 470. 

See Ait. Br. vi. 11, quoted above, p. 88, note 168. 
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thus : Svadishthayd madishthayd, pamsva Soma dMrayd. Indraya pdta/v$ 
mtdh I ^‘0 Soma, poured out for Indra to drink, flow on purely in a 
most sweet and most exhilarating current.*’ In vi. 47, 1, 2, the juice 
is described as sweet, honied, pungent, well-flavoured, and exhilarating. 
'No one can withstand Indra in battle when he has drunk it {svadush 
iildyam madhumdn utdyam tivrah hildyam raaavdn utdyam | uto nu 
mya ^apivdmsam Ind/ram na haichana sahate dhaveshu | ayam svddur iha 
madishthah dsa). When quaffed, it stimulates the voice, and calls 
forth ardent conceptions (ibid, verse 3). In a verse (viii. 48, 3,) 
already quoted above (p. 90, note), in the account of Indra, the 
worshippers exclaim: ‘^We have drunk the soma, we have become 
immortal, we have entered into light, we have known the gods. What 
can an enemy now do to us, or what can the malice of any mortal 
effect, 0 thou immortal god ? ” 

(3) How the 8oma-plant was hrought to the earth* 

The plant is said to have been brought by a falcon, i. 80, 2 
{somah §yendlhritah) ; iii. 43, 7 (d yam te [Indraya'] kyenah uiate 
jahhdra) ; viii. 71, 9 ; from the sky, iv. 26, 6 {rijipi iyeno dada- 
mdno atnium pardvatah iahtmo mandram madam | somam hharad 
dddrihdno devavdn divo amushnad uttarad adaya) ; viii. 84, 3 ; by 
a well- winged bird, or Suparna, to Indra, viii. 89, 8 {divam suparno 
gatvdya somam vajrine dhharat) ; or from a mountain, i. 93, 6 {ama- 
thndd anyam {somam) pari kyeno adreh), where it had been placed by 
Vanina, v. 85, 2 {divi suryam adadhat somam adrau). In iii. 48, 2 ; 
V. 43, 4; ix. 18, 1; ix. 62, 4; ix. 85, 10 ; ix. 98, 9, it is called 
girishthd (found on a mountain). In another place, ix. 113, 3, it is 
declared to have been brought by the daughter of the sun from the 
place where it had been nourished by Parjanya, the rain-god, when 
the Gandharvas took it, and infused into it sap {Paryanya^vriddham 
mahisham tarn suryasya duhitd 'hharat | tarn gandharvah praty agri^ 
hhnan tarn some rasam ddadhuh). In ix. 82, 3, as we have seen above, 
p. 142, Parjanya is said to be *the father of Som^ ; and in A.Y. 
xix. 6, 16, the god is said to have sprung from Purusha {rdjnah 
Somasya . . . .jdtasya Purushdd adhi). 

In other passages a Gandharva is connected with the soma-plant, the 
sphere {pada) of which he is said to protect, and all the forms of which 
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he is said to manifest, ix. 83, 4; ix. 85, 12^®® {gandharvahk ittha 
^adam asya ralcshati [ urdhvo gandharvo adM ndhe asthdd visvd rupdni 
pratichahsJidno asya). The Aitareya Brahmana has the following story 
regarding the mode in which the gods obtained soma from the Gand- 
harvas, i. 27. Somo vai rdjd gandharveshv dsit | tarn devdh cha rishayai 
cha ahhyadhydyan ^^hatham ay am asmdn somo rdjd agachhed'*^ iti \ sd 
Vdg dbravU atrihdmdh vai gandharvdh | mayd eva striyd hhutayd 
panayadhvam^^ iti ^^Na^^ iti devdh ahruvan ^^hatham vayam tvad rite 
sydma'^ iti | sd ^hravU ^^krlnita eva j yarhi vdva vo mayd artho hhavitd 
tarJiy eva vo ^ham punar dgantdsmi^^ iti | ^Hathd^^ iti | tayd mahdnor 
gnyd hhutayd Somam rdjdnam akrinan I®®’ ‘^King Soma was among 
the Gandharvas. The gods and rishis desired him, and said ^How 
shall we get him to come to us?’ Vach said, ‘The Gandharvas are 
fond of females ; buy him in exchange for me turned into a female.’ 
They answered, ‘ No : how can we live without thee ? ’ She rejoined, 

^ Buy him, and whenever you have occasion for me I shall return to 
you.’ They agreed, and bought king Soma with Yach turned into a 
female, quite naked [i,e. unchaste].” See Professor Haug’s translation 
of this Brahmana, p. 59, and compare pp. 201 ff. ; 294 ; and 400, 

In the S'atapatha Brahmana iii. 2, 4, 1 if., it is related that the 
soma existed formerly in the sky, whilst the gods were here (on earth). 
They desired to get it, that they might employ it in sacrifice. The 
Gayatrl flew to bring it for them. While she was carrying it off the 
Gandharva Yibhavasu robbed her of it. The gods became aware of 
this, and knowing the partiality of the Gandharvas for females (com- 
pare iii. 9, 3, 20, and A.Y. iv. 37, 11 f.), they sent Yach, the goddess 
of speech, to get it from them, which she succeeded in doing {Divi vai 
somah dsit | atha iha devdh | te devdh akdmayanta “ d nah somo gachJiet 

896 See Bohtlingk and Roth’s Lexicon under the word Gandharva, 

897 The Taitt. Br. vi, 1, 6, 5 (pp. 90 ff. of Indian Office MS.), tells the same story, 
but says that they turned Vuch into a woman one year old; and that after she had 
gone they induced her to come back by singing (the Gandharvas, whom she had left, 
meanwhile reciting a prayer, or incantation), and hence women love a man who sings 
(tam somam dhrxyamdnam gandharvo Visvuvasuh paryamushndt | , ,t$ devdh 
ahrman ^^strlkdmdh vai gandharvdh striyd nishlcr'indma^* iti | te Vdcham 
striyam ekahdyamm kfitvd tayd nirakrlnayi | sd rohid-rupam kritvd gandharvo- 
bhyo 'pahramya atishthat ) tad rohito janma | te devdh ahruvan “ apa yushmad 
akramln na asmdn updvarttate vihvayai** iti | brahma gandharvdh avadann | agdyan 
devdh I sa devdn gdyatah updvarttata | tasnidd gdyantam striyali kdtnaynnte 
hdmukdtmcm striyo bha/vanti ya warn veda). 



564 


SOMA’S WIVES. 


tena dgatena yajmahi iti | ^ . 2. Telhyo gdyatrl somam achha 
apatat 1 tasyai dharantyai gandharvo VUvdvasuh pmryammhndt j U 
devdh aviduh prachyuto mi parastdt somah ] atha no na dgachhati j 
gandharvdh vai paryamoshishur iti | te ha uchur yoshit-kumdh vai 
gandharvdh | Vdcham eva ehhyah prahinavdma | sd nah saha somena 
dgamishyati^^ iti | telhyo Vdcham prdhinvan sd endn saha somena 
dgaehhat. And in xi. 7, 2, 8, it is said : ‘‘ The soma existed in the 
sky. The Gayatrl became a bird, and brought it*’ {divi vai Somah 
dsU tain gdyatrl vayo hhutvd ^^harat). See also the S'atapatha Brah- 
mana, iii. 4,' 3, 13, and iii. 6, 2, 2-18, towards the close of which 
passage, as well as in iii. 9, 3, 18, the Gandharvas are spoken of as 
the guardians of the soma {somarakshdh) ; and Taitt. Sanh. vi. 1, 6, 1, 5. 

(4) Soma* 8 wives. 

The Taitt. Sanh., ii. 3, 5, 1, relates that Prajapati had thirty- three 
daughters whom he gave to king Soma. Soma, however, frequented 
the society of Rohim only. This aroused the jealousy of the rest, who 
returned to their father. Soma followed, and asked that they should 
go back to him, to which, however, Prajapati would not agree till 
Soma had promised to associate with them all equally. He agreed; 
but again behaved as before, when he was seized with consumption, 
etc. {Frajdpates trayastrimkad duhitarah dsan | tdh Somdya rdjne 
^dadat | tdsdih Rohinlm upait | tdh irshyantlh punar agachhan | tdh 
anvait | tdh punar aydchata | tdh asmai na punar adaddt | so *lravid 

ritam amlshva yathd samdvachhah upaishydmi atha te punar ddsydmV* 
iti 1 sa ritam dmit 1 tdh asmai punar adaddt | tdsdm Rohinlm eva 
upait I yakshma drchhat). In the Taitt. Br. ii. 3, 10, 1 ff., another 
story is told of Soma. Prajapati created him ; and after him the three 
Vedas, which he took into his hand. How, Sita Savitrl loved Soma, 
while he loved S'raddha. Sita came to her father Prajapati, and, 
saluting him, asked to be allowed to approach him with her complaint. 
She loved Soma, she said, while he loved S'raddha. Prajapati inade 
for her a paste formed of a sweet smelling substance, to which he 
imparted potency by the recitation of certain formulas, and then 
painted it upon her forehead. She then returned to Soma, who in- 
vited her to approach him. She desired him to promise Ifbr his 
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society, and to tell her what he had in his hand ; whereupon he gave 
her the three Yedas; and in consequence women always ask for some 
gift as a price for their embraces, etc. The Brahmana goes on to 
recommend the use of the same paste, prepared with the same formulas, 
as a specific for producing love or good will {Prajdpatih Somam rdjdnam 
asrijata | tarn trayo veddh am asrijyanta | tdn haste ^kuruta | atha %a 
Slid Sdvitri Somam rdjdnam chahame | SWaddhdm u sa chakame | sd ha 
^itaram Prajdpatim upasasdra | tarn ha uvdcha ^^namas te astu hha^ 
gavah | upa tvd aydni (2) pra tvd apadye | Somam vai rdjdnam kdmaye 
SWaddhdm u sa kdmayate iti | tasyai u ha sthdgaram alankdrah, 
kalpayitvd daiahotdram purastdd vydkhydya chaturhotdtam dakshinatah 
panchahotdram pakchdt shaddhotdram uttaratah saptahotdram uparishtdt 
samhhdrais patnihhik cha mukhe alankritya | 3. Asya arddham vavrdja | 
turn ha udlkshya uvdcha upa md mrttasva ’’ iti | tarn ha uvdcha Iho 
gantum (the commentator explains the phrase as if he read hhogam tu) 
me dchakshva | etan me dchakshva yat te pdndv ** iti | tasyai u trin 
veddn pradadau | tasmdd u ha striyo hhogam eva hdrayante), 

(5) Properties ascribed to the soma-juice or its presiding deity. 

The juice of this plant is said to be an immortal draught, i. 84, 4 
{jyeshtham amartyam madam) which the gods love, ix. 85, 2 {dahsho 
devandm asi hi priyo madah)\ ix. 109, 15 {pihanti asya vikve devdso 
gohhih kritasya nrihhih 8utasya\^^^ to be medicine for a sick man, viii. 
61, 17 {tad dturasya hheshajam). All the gods drink of it, ix. 109, 15 
{pihanti asya vikve devdsah). The god who is its personification is said 
to clothe whatever is naked, and to heal whatever is sick; through 
him the blind sees, and the lame walks abroad, viii, 68, 2 {ahhy urnoti 
yan nagnam hhishalcti vikvam yat turam j pra im andhah khyat nih srono 
hhut) ; X. 25, 11. He is the guardian of men^s bodies, and occupies 
their every member, viii. 48, 9 {tvam hi nas tanvah soma gopdh gdtre 
gdtre nishasattha nrichakshdh). 

This means, according to Sayana, that it has no deadly effects, like other in- 
toxicating drinks {somap&najanyo mado maddntara~vat mdrako na bhavati ity artlmh), 

399 The Taitt* Br. i, 3, 3, 2, says that soma is the best nourishment of the gods* 
and wine of men, and ibid. 4, that soma is a male and the wine a female, and the two 
make a pair {etad vai devandm paramam annum yat somah etad manmhyUndm yat 
surd |''4. Fwndn vai somah stri surd | tan mithunam)* 
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(6) Divine ^owerB attriluted to Soma, 

A great variety of divine attributes and operations are ascribed to 
Soma. As Professor Whitney observes, he is addressed as a god in 
the highest strains of adulation and veneration ; all powers belong to 
hUn ; all blessings are besought of him, as his to bestow ” (Journ. 
Amer. Or. Soc. iii. 299). He is said to be asura^ divine (ix. 73, 1 ; 
ix. 74, 7), and the soul of sacrifice, alma yajnasya (ix, 2, 10; ix. 6, 8). 
He is immortal, amfita (i. 43, 9), and confers immortality on gods and 
ihen, i. 91, 1, 6, 18 ; viii. 48, 3, quoted above, p. 90, note ; ix. 106, 
8 {tmm devaso amritaya kam papuh) ; ix. 108, 3 {tvam hi anga daivyd 
pavamdna janimdni dyumattama amfitatvdya ghoehayaK) ; ix. 109, 3 {eva 
amfitdya make kshaydya sa Sukro arsha divyak plyUshah).^^ In a passage 
(ix. 113, 7 ff.) where the joys of paradise are more distinctly antici- 
pated and more fervently implored than in most other parts of the Rig- 
veda, Soma is addressed as the god from whom the gift of future felicity 
is expected. Thus it is there said : yatra jyotir ajasram yasmin lohe 
Bvar hitam | tasmin mam dhehi pavamdna amrite lohe akshite | yatra 
rajd Vaivasvato yatravarodhanam divah 1 yatrdmur yalivatir dpaB tatra 
mam amritam kridhi | 7. Place me, o purified god, in that everlasting 
and imperishable world where there is eternal light and glory. 0 Indu 
(soma), flow for Indra. 8. Make me immortal in the world where 
king Yaivasvata (Yama, the son of Yivasvat.) lives, where is the 
innermost sphere of the sky, where those great waters flow.*’ The 
three following verses may be reserved for the section on Yama. 

Soma exhilarates Yaruna, Mitra, Indra, Yishnu, the Maruts, the 
other gods, Yayu, Heaven and Earth, ix. 90, 5 (matsi Soma Varunam 
matsi Mitram matsi Indram Indo pavamdna Vuhnum | matsi iardho 
mdrutam matsi devan matsi mahdm Indram Indo maddya) ; ix. 97, 42 
(matsi Vdyum ishfaye rddhase eha matsi Mitrd-va/rund puyamdnah | 
matsi sardho mdrutam matsi devan matsi Dydvd-pfithivi deva Soma), 
Both gods and men resort to him, saying that his juice is sweet, viii, 
48, 1 (viSve yafh devdh uta martydso madhu hruvanto dbhi sancharanti). 
By him (but see p. 270) the Adityas are strong, and the earth vast, x, 
85, 2 (somena Aditydh lalinah somena pjrithivi mahi). He is the friend, 

^ In regard to the manner in which the gods acquired immortality, see the S'atap 
Bt. ix. 6, 1, 1 quoted above p. 14, note 21. 
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helper, and soul of Indra, iv. 28, 1 {tvd yujd tava tat Boma Bokhye 
Indro apo mana/oe sasrutas leak | 2. Tv& yujd ni hhidat Sdryasya Indrai 
chahram sahasd sadyah lnd6)\ ix. 86, 8 {dtmd Indrasya hhavasi); x. 
25, 9 {Ind/rasyendo Stvah sakhd), whose vigour he stimulates, ix. 76, 2 
{Indrasya iuskmam irayan\ and whom he succours in his conflicts 
with Vritra, ix. 61, 22 {pah Indram dritha Yfitraya hantave). He 
rides in the same chariot with Indra, Indrena saratham (ix. 87, 9; 
ix. 103, 5). He has, however, winged mares of his own, and a team 
like Yayu, ix. 86, 37 {Udnah imd hhuvandni vlyase yujdnah Indo 
haritah suparnyah) ; ix. 88, 3 {vdyur na yo niyutvdn ishtayamd). He 
ascends his filter in place of a car, and is armed with a thousand- 
pointed shaft, ix. 83, 5 ; ix. 86, 40 {pavitra-rathah sahasrabh rishtiK). 
His weapons which, like a hero, he grasps in his hand, ix. 76, 2 
{iuro na dhatte dyudha gahhastyolj)^ are sharp and terrible, ix. 61, 30 
{Jbhlmdni dyudha tigmdni)^ and his bow swift-darting, ix. 90, 3 {tigmd- 
yudhah kshipradhanva). He is the slayer of Yritra, vritrahan^ or vri- 
trahantama (i. 95, 5 ; ix. 24, 6 ; ix. 25, 3 ; ix. 28, 3 ; x. 25, 9), and, 
like Indra, the destroyer of foes, and overthrower of cities, ix. 61, 2; 
ix. 88, 4 {Indro na yo mahd karmdni chakrir hantd vritrdndm asi 
Soma purhhit). In ix. 5, 9, he appears to receive the epithet of 
prajdpati, lord of creatures. He is the creator and father of the gods, 
ix. 42, 4 {krandan devan ajijanat) ; ix. 86, 10 {pita devdndm janitd 
vibhuvasuh) ) ix. 87, 2 {pita devdndm janitd 8udak8ha1j)\ ix. 109, 4; 
the generator of hymns, of Dyaus, of PrithivI, of Agni, of Surya, of 
Indra, and of Yishnu, ix. 96, 5 {Somah pavate janitd matindm janitd 
Divo janitd Prithivydh \ janitd Agner janitd Surya8ya janitd Indrasya 
janitota Vishnoh), He dispels the darkness, i. 91, 22 {tvarh jyotishd vi 
tamo vavartha) ; ix. 66, 24 {Sukram jyotir ajijanat j krishnd tamdmsi 
janghanat), lights up the gloomy nights, vi. 39, 3 {ayam dyotayad 
adyuto vi aktun) ; and has created and lighted up the sun, the great 
luminary common to all mankind, vi. 44, 23 {ay am surye adadhaj 
jyotir antaK) ; ix. 61, 16 {pavamdno ajijanad divak chitram na tanya- 
turn 1 jyotir vaisvdnaram hrihat) ; ix. 97, 41 {ajanayat Burye jyotir 
Induh) ; ix. 107, 7 {d suryam rohayo divi) ; ix. 110, 3 {ajljano hi 
pa/oamdna Suryam). He stretched out the atmosphere, i. 91, 22 {tvam 
d tatantha uru antariksham) ; vi. 47, 3 f. ; and in concert with the 
Tathers the Sky and the Earth, viii. 48, 13 {tvam Soma pitfi- 
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hhih 8afhvidd.no anu dydvdprithivl d tatantha\ He is the upholder of 
the sky and the sustainer of the earth, keeping the two apart, vi. 44, 
24 {ayafh dydvdprithivi vi alcahhdyat) ; vi. 47, 5 {ayam mahdn mahatd 
skamhhanena ud dydm astahhnad vruhahho marutvdn) ; ix. 87, 2 [vish-- 
^ambho dtivo dharunah prithivydK) ; ix. 89, 6 ; ix. 109, 6. He pro- 
duced in the sacrifices the two divine worlds, which are kindly disposed 
to men, ix, 98, 9 {sa vdm yajneshu mdnavl Indur janisl^a rodasl | devo 
devl). He is king of gods and men, ix. 97, 24 (raja devdndm uta 
martydndm)^ elevated over all worlds [or beings] like the divine sun, 
ix. 54, 3 (ayam visvdni tishtJiati pundno hhtwanopari | somo devo na 
sfiryaK), All creatures are in his hand, ix. 89, 6 (vihdh uta hsliitayo 
haste asya)}^^ His laws are like those of king Varuna, i. 91, 3 ; ix. 
88, 8 (rdjno nu te Varunasya vratdni) ; and he is prayed to forgive 
their violation, and to be gracious as a father to a son, and to deliver 
from death, viii. 48, 9 (^yat te vayam pramindma vratdni sa no mrila 
sushahhd deva vasyaK) ; x. 25, 3 (^ta vratdni Soma te pra aham 
mindmi pdhjd | adha piteva sunave vi vo made mrila no allii chid 
vadhad vivakshase). He is thousand-eyed, ix. 60, 1, 2 {sahasra- 
chahhas), and sees and knows all creatures, and hurls the irre- 
ligious into the abyss, ix. 73, 8 (vidvdn sa viivd hhuvand ^Ihi pai- 
yati ava ajushtdn vidhyati karte avratdn) ; and guards the lives of all 
moving beings as a cowherd tends his cattle, x. 25, 6 {pasufh na Soma 
rahshasi purutrd vishthitam jag at | samdkrinoshi jlvase vi vo made viivd 
sampaiyan hhuvand vivakshase). He is the chief and most fiery of the 
formidable, the most heroic of heroes, the most bountiful of the benefi- 
cent, and as a warrior he is always victorious, ix. 66, 16 {mahdn asi 

^0' Compare some additional passages quoted in the 4th vol. of this work, p. 98 f. 

In ix. 96, 16, 19, his weapons arc referred to ; in vi. 44, 22, he is said to have 
robbed his malignant father of his weapons and his magical devices (ayam svasya 
pitur dyudhani Indur amushrmd aiivaaya mdydh). It is related in the Ait. Br. 
i. 14, that there was formerly war between the gods and the Asuras. They fought 
together in the east, south, west, and north, and in all these quarters the Asuras 
were victorious. In the north-east, however, the gods were not overcome, for that is 
the unconquerable region.” The gods ascribed their former defeats to the fact of 
their having no king, and agreed to make Soma their monarch, after which they were 
victorious on all the points of the compass {Bevdaurdh vai eshu lokeshu aamayatanta | 
tatah etasydm prachydm diii ayatanta \ tarns tato * surah ajayan | . . . . udichydm 
prdchydm dUi ayatanta j te tada na parajayanta | sd eshd dig apardjitd | , . . . 
devdh abrmami ^^ardjatayd vai no jayanti | rdjdnam hara^dmahaV* iti | ^^tathd'* 
iti I te eomam rdjdnam akurvan | te somena rdjnd sarvdh diio jaym). 
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Boma jyeshthah ugrdn&m Indo ojuhfhah ] yudhvd %an iaivad jigetha | 17. 
Yah ugrehhyak chid ojlydn iurehhyai chit suratarah | hhuriddhhyai chid 
mafhhiydn). He conquers for his worshippers cows, chariots, horses, 
gold, heaven, water, — a thousand desirable things, ix. 78, 4 {gojin nah 
8omo rathajid Mranyajit svarjid aljit pavate sahasrajit)^ and every thing, 
viii. 68, 1 {viivajit). He is a wise rishi, viii. 68, 1 (jiahir viprah 
fcavyena ) ; strong, skilful, omniscient, prolific, glorious, i. 91, 2 {tvam 
Soma hratuhhih auhratur hhua tvam dahshaih audakaho viivaveddh | tv am 
vrishd vriahatvehhir mahitvd dyumnehhir dyumnl ahhavo nfichakahdH). 
He is the priest of the gods, the leader of poets, a rishi among sages, 
a bull among wild animals, a falcon among kites, an axe in the 
woods, ix. 96, 6 {hrahmd devanam padavih kavlndm fiahir viprdndm 
mahiaho mrigdndm | ^yeno gridhranam avadhitir vandndm). He is 
an unconquerable protector from enemies; i. 91, 21 {aahdlhafh yutau 
pritandau paprim) ; x. 25, 7 {tvam nah Soma visvato gopdh addhhyo 
bhava I aedha rdjann apa aridhah). If he desires that his votaries 
shall live, they do not die, i. 91, 6 {tvam cha aoma no vaso jivdtum na 
mardmahe). In viii. 48, 7, he is prayed to prolong their lives, as the 
sun the days {Soma rdjan pra nah dyumahi tdrlr ahdnivaauryo vdaa-- 
rdni). In x. 59, 4, he is prayed not to abandon the worshipper to 
death {mo ahu nah aoma mrityave para dah). The friend of a god 
like him cannot suffer, i, 91, 8 {na riahyet tvdtavah aakhd). The 
friendship and intimacy of such a god is eagerly desired, ix. 66, 18, 
{vrinimahe aakhydya vrinimahe yujydya). In x. 30, 5, he is said to 
rejoice in the 'society of the waters, as a man in that of beautiful 
young women {ydbhih aomo modate harahate cha kalydnlbhir yuvatibhir 
na maryah). 


(7) Soma associated with other gods. 

Soma is associated with Agni as an object of adoration in i. 93, 1 ff. 
In verse 5 of that hymn those two gods are said to have placed the 
luminaries in the sky {yuvam etdni divi rochandni Agnii cha Soma 
aukratu adhattam). In the same way Soma and Pushan are conjoined 
in ii. 40, 1 ff., where various attributes and functions of a magnificent 
character are ascribed to them. Thus, in verse 1, they are said to be 
the generators of wealth, and of heaven and earth, to have been born 



270 SOMA IN THE POST-VEDIC AGE A NAME OF THE MOON. 


the guardians of the whole universe, and to have been made by the 
gods the centre of immortality {janand rayln&m jamnd divo jamnd 
p^rithivyah | jdtau viivasya hhuvanasya gopau devah akrinvann am^itasya 
ndhhim). The one has made his abode in the sky, and the other on 
the earth, and in the atmosphere (verse 4). The one has produced all 
the worlds, and the other moves onward beholding all things (verse 5) 
(4. Livi anyah sadamm cJiakre uchchd prithivyam anyo adhi antarikshe | 
5. Visvdni anyo hhuvand jajdna viivam anyo abkichakshdnah eti). In 
vi. 72, and vii. 104, Soma and Indra are celebrated in company. In 
the first of these hymns they are said to dispel darkness, to destroy 
revilers, to bring the sun and the light, to prop up the sky with sup- 
ports, and to have spread out mother earth (verse 1. Tuvam Suryam 
vividathur yuvam svar visvd tamdmsi ahatam nidai cha | 2. Vdsayathah 
ushdsam ut suryam nayatho jyotishd aaha | vpa dyam skamhhathuh skam- 
hhanena aprathatam prithivim mdtarafh vi). In vii. 104, their ven- 
geance is invoked against Eakshases, Yatudhanas, and other enemies. 

Hymn vi. 74, is dedicated to the honour of Soma and Kudra con- 
jointly. The two gods, who are said to be armed with sharp weapons 
{tigmayudhau tigmdheti) are there supplicated for blessings to man 
and beast, for healing remedies, and for deliverance from sin {iam no 
hhutam dvipade iam chatushpade | etdni asme viSvd tanushu hheshajdni 
dhattam | ava syatam munchatam yan no asti tanushu laddham kjritam 
eno asmai). 


(8) ^oma in the posUvedic age a name of the moon. 

In the post-vedic age the name Soma came to be commonly applied 
to the moon and its regent. Even in the Rig-veda, some traces of this 
application seem to be discoverable. Thus in x. 85, 2 fi*. (which, how- 
ever, Professor Roth regards as of comparatively modem date ; 111. of 
Hir. p. 147), there appears to be an allusion to the double sense of the 
word : 2. Somenadityah halinah Somena prithivl mahl 1 atho nakshaU 
trdndm eshdm upasthe Somah dhitah ] 3. Somam many ate papivdn yat sam- 
pifkshanti oshadhim | Somam yam hrahmdno vidurna tasydinatikaichana | 
4. Achhadvidhanair gupito Idrhataih Soma rakshitah | grdvndm it if in- 
van tishthasi na te aindti pdrthivah | 5. Tat tvd devdh prapibanti tataly 
dpy&yase punalj, [ Vdyul^ Somasya rakshitd samdndm mdsah dkfitil^ | 
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** 2. By Soma the Adityas are strong ; by Soma the earth is great ; and 
Soma is placed in the centre of these stars. 8. When they crush the 
plant, he who drinks regards it as Soma. Of him whom the priests 
regard as Soma (the moon) no one drmks. 4. Protected by those who 
shelter thee, and preserved by thy guardians,^®® thou, Soma, hearest 
the sound of the crushing-stones; but no earthly being tastes thee. 
5. When the gods drink thee, o god, thou increasest again. Vayu is the 
guardian of Soma: the month is a part of the years.” In the 
Atharva-veda the following half-verse occurs, xi, 6, 7 : Somo md devo 
munchatu yam dh/^ chandramdh iti | May the god Soma free me, he 
whom they call the moon.” And in the S'atapatha Brahmana, L 6, 4, 
6 ; xi. 1, 3, 2 ; xi. 1, 3, 4, and xi. 1, 4, 4, we have the words : Esha 
mi Somo rdjd devdndm annam yat chandramdh ] ‘^This king Soma, 
who is the moon, is the food of the gods.” Similarly in xi. 1, 3, 5 : 
chandramdh vai Somo devdndm annam ] Soma is the moon, the food 
of the gods.” See also i. 6, 3, 24 : Suryah eva dgneyah 1 chandramdh 
saumyah \ The sun has the nature of Agni, the moon of Soma ; ” and 
xii. 1, 1, 2 : Somo vai chandramdh | Soma is the moon.” In v. 3, 3, 
12, and in ix. 4, 3, 16, Soma is said to be the king of the Brahmans 
(^Somo 'smdham Irdhmandndm rdjd). In the Vishnu Purana (book i. 
chap. 22, p. 85 of Wilson’s translation, vol. 2, Dr. Hall’s ed.) the 
double character of Soma is indicated in these words : ** Brahma ap- 
pointed Soma to be monarch of the stars and planets, of Brahmans and 
of plants, of sacrifices and of austere devotions” {nahhattra-graha^ 
viprdndfh virudhdm chdpy akeshatah | Somam rdjye dadau Brahmd yaj* 
ndnam tapasdm api)* 


Xhe word bo rendered is bdrhataih. In the Lexicon of Bohtlinglc and Both, 
«.v., its sense is said to be doubtful. Professor Weber (Ind. St. v. 178 ff. where 
these verses, with the rest of the hymn in which they occur, is translated and anno- 
tated) renders it “lofty ones’" (Erhabene). Langlois makes it “overseers,” The 
moon is mentioned again in verses 18 and 19. In R.V. viii. 71, 8, Soma spai'kling 
in the cups is compared to the moon shining on the waters (yo apsu chandramdh iva 
comas chamushu dadfide | piba id asya tvam uishe). See Professor Benfey’s note on 
E.V. L 84, 16, in his Orient and Occident, ii. 246. 

*0* Weber and Langlois take mdsah for a nominative. Bbhtlingk and Roth cite 
the passage under mds, thus making it a genitive. 
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SECTION XVIL 

BRIHASPATI AND BRAHMANASPATI. 

I will commence my description of this god with a translation of tho 
account given of him in Bohtlingk and Roth’s Lexicon : ‘‘Bpihaspati, 
alternating with Brahmanaspati, is the name of a deity in whom the 
action of the worshipper upon the gods is personified. He is the 
suppliant, the sacrificer, the priest, who intercedes with the gods on 
behalf of men, and protects them against the wicked. Hence he 
appears as the prototype of the priests, and the priestly order ; and is 
also designated as the purohita of the divine community.” The ancient 
Indian conception of this deity is more fully explained in Professor 
Roth’s dissertation on ‘‘Brahma and the Brahmans,”*®® in the first 
volume of the Journal of the German Oriental Society, pp. 66 ff., 
where the author well points out the essential difference between the 
original idea represented in this god and those expressed in most of the 
other and older divinities of the Veda, consisting in the fact that the 
latter are personifications of various departments of nature, or of 
physical forces, while the former is the product of moral ideas, and 
an impersonation of the power of devotion. Prom this paper I ex- 
tract the following remarks : “ Brahma, on the other hand [in con- 
tradistinction to deva], has an entirely different point of departure^ 
and significance. Its original sense, as easily discovered in the Vedic 
hymns, is that of prayer ; not praise or thanksgiving, but that species 
of invocation which, with the force of the will directed to the god, 
desires to draw him to the worshipper, and to obtain satisfaction from 
him. It denotes the impetuous supplication which was natural to that 
ancient faith, and which sought, as it were, to wrest from the god the 

Portions of this paper were long ago translated by me in the Benares Magazine. 
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boon which it demanded’’ (p. 67). ^‘Immediately derived from this 
neuter noun brahma is the name of the god Brahmanaspati, who is, in 
many respects, a remarkable deity. His entire character is such as 
does not belong to the earliest stage of the Yedic mythical creations, 
but points to a second shape which the religious consciousness en- 
deavoured to take, without, however, being able actually to carry it 
fully into effect. The entire series of the principal divinities of the 
Veda belongs to the domain of natural symbolism, which appears here 
more decided, unmixed, and transparent than perhaps among any other 
people of the Tndo-ger manic race, but which, on this account, is also 
less rich in references to other departments of life, and has not been 
able to get beyond a certain uniformity. But Brahmanaspati is one of 
the divine beings who do not stand immediately within the circle of 
physical life, but form the transition from it to the moral life of the 
human spirit. In him, the lord or protector of prayer, is seen the 
power and dignity of devotion, the energetic action of the will upon 
the gods who are the personifications of natural objects, and im- 
mediately upon nature. And it may still be plainly perceived in 
what manner this god, as a new-comer, was introduced into the circle 
of mythological beings already established, and could only find a place 
by the side of the other gods, or by supplanting them.^'^^ 

“ Indra is the highest god of the Yedic faith, or, at least, the one 
whose action has the most immediate bearing on the welfare of men. 
He is the god of the friendly noon-day firmament, which, after all 
obscurations, again shines anew, on which the fertility of the earth 
and the tranquility and enjoyment of human existence depend. And 
the prayer which most frequently recurs in the Veda, and is addressed 
to Indra, is that he will counteract the attempts of the cloud-demon 
who threatens to carry away the fertilizing waters of the sky, or holds 
them shut up in the caverns of the mountains, will pour forth those 
waters, fertilize the earth, and bestow nourishment on men and cattle. 
Now, if the essence of the god Brahmanaspati really expresses, as the 
name imports, the victorious power of prayer, then we should find him 
in this circle of myths, more than in any other. And in point of fact 

404 itwi the gods whose names are compounded with pati (*lord of* — ) must be 
reckoned among the more recent, e,g. Vachaspati, Vastoshpati, Kshetrasya pati. They 
were the products of reflection. 


18 
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he does appear along with Indra in that conflict of his against the 
fiend, and that too in such a way that a department of labour is 
assigned to him, which, in most of the other hymns, is appropriated 
exclusively to Indra. And, finally, in some few passages, it is he 
who, all alone, breaks through the caverns of Bala, in order to bring 
to light the concealed treasures of the fertilising water, or, according 
to the figurative language employed, the cows with abundant milk 
(pp. 71 ff.). 

After quoting E.V. ii. 24, 3 f. (which will be cited below) Professor 
Both proceeds: ^‘It is therefore brahma, prayer, with which the god 
breaks open the hiding place of the enemy. Prayer pierces through to 
the object of its desire, and attains it. And if now we should seek 
to discover, in the natural phenomenon to which reference is made, 
viz., in the storm, that force which so mightily breaks through the 
hostile bulwarks, it is the lightning alone which can be the outward 
symbol of the victorious god. Brahmanaspati is, therefore, called the 
* shining,’ the ^ gold-coloured ’ (v. 43, 12). The thunder is his voice” 
(p. 74). Again : ‘‘ Brahmanaspati’s domain extends still further; it 
reaches as far as the efficacy of invocation. He succours also in 
battle (E.V. vi. 73, 2)” (p. 74). ‘^And, finally, a widely extended 
creative power is ascribed to him in the remarkable verses of a hymn of 
the tenth m and ala (68, 8 fif.) attributed to Ayasya of the race of 
Angiras” (p. 75). 


(1) Passages in which Brihaspati and Brahmanaspati are celelrated, 

I subjoin one entire hymn and portions of some others, which will 
illustrate the characteristics ascribed to Brahmanaspati in the Eig- 
veda, and will shew how that name alternates with Brihaspati in 
different verses of the same composition. 

E.V. ii. 23,1. Oandndm tvd ganapatim havdmahe kavim kavmdm upama- 
hravastamam ( jyeshthardjam hrahmandm Brahmanaspate d nah srinvann 
uiaye sida sadanam [ 2. Bevdi chit te asurya prachetaso Brihaspate yajni- 
yam hhdgam dnaiuh [ usrdh iva suryo jyotishd maho viiveshdm ij janitd 
hrahmandm asi | Avihddhya parirapas tamdmsi cha jyotishmantam ra- 
iham ritasya iish\hasi | Brihaspate hhimam amitradamhhanam rakshohanam 



TEXTS RELATING TO BRIHASFATI AND BRAEMANASPATI. 275 


gotrahhidam svarvidam | 4. StmUMir nayasi trdyase janarh yas tuhh~ 
yam daiad na tarn amUo asnavat 1 hrahnadvishas tapano manymur an 
Brihaspate mahi tat te mahitvanam | 5. Na tarn amho na duritaih 

liutakhana nurdtayas titirur na dvayavinah | vihdh id asmdd dhvaraso 
vi bddhase yam sugopdh ralcshasi Brahmanaspate ] 6. Tvaih no gopdh 
pathikrid vichahshanas tava watdya rnatihhir jardmahe | Brihaspate yo 
no ahhi hvaro dadhe svd tarn marmartu duchhund harasvatl | 7. Uta vd 
yo no marchaydd andgaso ardtivd mariah sdnulco vrihah | Brihaspate 
apa tarn vartaya pathah sugam no asyai devavitaye hridhi | 8. Trdtdram 
tvd tanundm havdmahe avaspartar adhivahtdram asmayum | Brihaspate 
devanido ni harhaya md durevdh uttaram sumnam un nasan | 9 
(=N’ir. iii. 11). Tvayd vayarn suvridhd Brahmanaspate spdrhd vasu 
manushyd d dadimahi [ ydh no dure talito ydh ardtayo ahhi santi jam- 
hhaya tdh anapnasah | 10. Tvayd vayam utiamam dhimahi vayo Brihas- 
pate paprind sasnind yujd \ md no duUamso ahhidipsur Uata pra suiam- 
sdh matihhis tdrishimahi | 11. Andnudo vrishahho jagmir dhavam nish- 
taptd iatrnm pritandsu sdsahih | asi satyah rinaydh Brahmanaspate 
ugrasya chid damitd viluharshinah | 12. Adevena manasd yo rishyanyati 
sdsdm ugro manyamdno jighdmsati | Brihaspate md pranak tasya no 
vadho ni karma manyufh durevasya sardhatah | 13. Bhareshu havyo 
namasopasadyo gantd vdjeshu sanitd dhanam dhanam | viivdh id aryo 
ahhidipsvo mridho Brihaspatir vi vavarha rathdn iva | 14. Tejishthayu 
tapani rahshasas tapa ye tvd nide dadhire drishtaviryam | dvis tat krishva 
yad asat te ukthyain Brihaspate vi parirapo ardaya | 15. Brihaspate ati 
yad aryo arhdd dyumad vihhdti kratumaj janeshu ( yad didayat iavasd 
ritaprajdta tad asmdsu dravinam dhehi chitram | 16. ^d. nah stenehhyo 
ye ahhi druhas pade nirdmino ripavo 'nneshu jagridhiih | d devdndm ohate 
vi vrayo hridi Brihaspate na par ah sdmno viduh \ 17. Vihehhyo hi tvd 
hhuvanehhyas pari Tvashtd janat sdmnah sdmnah kavih \ sa rinachid 
rinaydh Brahmanaspatir druho hantd mahah ritasya dhartari | 18, 
Tava kriye vi ajihita parvato gavdm gotram udasrijo yad Angirah ( 
Indrena yujd tamasd parivritam Brihaspate nir apdm auhjo arnavam ( 

1 9. Brahmanaspate tvam asya yantd suktasya hodhi tanayani cha jinva j 
visvam tad hhadram yad avanti devdh hrihad vadema vidathe suvlrdh | 
Although the translation which I subjoin is very imperfect, and I 
am uncertain as to the sense of many words and phrases occurriDg in 
it, the general sense is clear and undoubted : 
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We invoke thee, Brahmanaspati, the commander of nosts,^® the ' 
•wise, the most highly renowned of sages, the monarch of prayers ; 
do thou hear us, and take thy place on our hearth, bringing succour. 
2. Even the gods have, o divine Byihaspati, obtained the worshipful 
portion of thee, who art wise : as the great sun by his light generates 
rays, so art thou the generator of all prayers. 3. Overcoming demons 
and darkness, thou standest upon the luminous, awful, foe-subduing, 
rakshas-slaying, cow-pen-cleaving, heaven-reaching, chariot of the 
ceremonial. 4. By thy wise guidance thou leadest and preservest 
men ; no calamity can befal him who offers gifts to thee ; thou vexest, 
and overcomest the wrath of, the enemy of devotion ; this, o Byihas- 
pati, constitutes thy greatness. 5. No calamity or misfortune from 
any quarter, neither foes nor deceivers, can overwhelm the man — 
(thou repellest from him all evil spirits) — whom thou, a sure protector, , 
dost guard, o Brahmanaspati. 6. Thou art the wise guardian who opens 
for us a way; with hymns we pay homage to thy sovereign power. 
Brihaspati, may his own hot ill luck destroy the man who devises evil 
against us. 7. Whatever hostile mortal, powerful*®® and rapacious, 
assails us who are innocent, do thou, Brihaspati, turn him away from 
our path, and enable us easily to reach the feast of the gods, 8. We 
invoke thee, o deliverer, who art the protector of our bodies, and our 
partial patron ; destroy, o Brihaspati, the revilers of the gods ; let not 
the wicked attain high prosperity. 9. May we through thee, our 
prosperer, o Brahmanaspati, acquire enviable riches profitable for men. 
Crush the foes, whether far or near, who assail us [and make them] 
destitute. 10. -Through thee, o Brihaspati, a liberal and generous 
friend, may we obtain the highest vigour. Let not our malicious 
enemy gain the mastery over us ; may we who are friendly in our 
intentions overcome them by our hymns. 11. Stubborn, strong, he 
enters into the battle, he vexes the foe, he overpowers him in conflict. 
Thou, Brahmanaspati, art a real avenger of guilt, a subduer even of 
the fierce and vehemently passionate man. 12. Let us not be struck 
by the shaft of the man who, with ungodly mind, seeks to injure us, 
who, esteeming himself fierce, seeks to slay (any of thy) worshippers ; 


<05 Comparo the epithet aarva^afia in v. 51, 12. 
<06 Sanuka = samuchhrita, according to Sayaga, 
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■we repel the rage of the presumptuous and malicious man. 13. 
Brihaspati, who is to be invoked in battles, to be worshipped with 
reverence, who frequents conflicts, who bestows all our wealth, has 
overturned like chariots all the malicious enemies who seek to wrong 
us. 14. Consume with thy sharpest burning bolt the rakshases who have 
mocked at thee, whose prowess is well proved ; manifest that power of 
thine which shall be deserving of praise; destroy the demons. 15. 
Brihaspati, whose essence is sacred truth, bestow upon us that brilliant 
wealth which shall excel that of our foe, which appears brilliant, and 
possesses strength, which shines with power. 16. Do not (abandon) 
us to the robbers who hold the position of our assailants, persistent 
enemies, who greedily desire our food ; — such a man in his heart 
contemplates the abandonment of the gods; — they do not, o Bri- 
haspati, know the excellence of the saman. 17. For Tvashtri, who 
knows all saman- verses, has generated thee to be above all beings. 
Brahmanaspati is the avenger and punisher of guilt, the slayer of the 
injurious man in the interest of the upholder of the great ceremonial. 
18. When thou, Angiras, didst open up the cow-pen, the mountain 
yielded to thy glory ; with Indra as thine ally, thou, Brihaspati, didst 
let loose the stream of the waters, which had been covered with dark- 
ness. 19. Brahmanaspati, thou art its controller; take notice of our 
hymn and prosper our offspring ; all that the gods protect is successful. 
May we, blest with strong men, speak with power at the festival.^^ 
B.Y. ii. 24, 1. Semdm aviddhi prahhritirh yah isishe ayd vidhema 
navayd mahd gird \ yathd no midhvdn etavate sahhd tava Brihaspate 
sishadhah sota no matim | 2. Yo nantvdni anamad ni ojasd utadardar 
manyund iamhardni vi [ yrdchyavayad acJiyutd Brahmanaspatir d chd^ 
visad msumantam vi parvatam | 3. Tad devdndm devatamdya kartvam 
akathran drilhd avradanta vilitd \ ud gdh djad ahhinad Irahmand valam 
aguhat tamo vi achakshayat svah | 4 (= Kir. x. 13). Aimdsyam avatam 
Brahmanaspatir madhudlidram abhi yam ojasd Hrinat | tam eva viive 
papire svardriio hahu sdkam sisichur utsam udrinam | .... 8. Ritajyena 
kshiprena Brahmanaspatir yatra vashti pra tad akoti dhanvand | tasya 
sddhvir ishavo ydhhir asyati nrichakshaso dpisaye karnayonayah | 

1. “Do thou who rulest receive this our offering [of praise] ; let us 
worship thee with this new and grand song ; as thy bountiful friend 
among us celebrates thee, do thou also, Byihaspati, fulfil our desire. 2. 
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Brahmanaspati, who by his power brought low the things which should 
be overthrown, and by his wrath split open the clouds, has also cast 
down the things which were unshaken, he has penetrated the mountain 
which was full of riches. 3. This was an exploit fit for the most 
godlike of the gods to achieve ; firm things were loosened, and strong 
things yielded to him ; he drove forth the cows, by prayer he split 
Yala, he chased away the darkness, and revealed the sky.^°^ 4. All 

the celestials drank of the stone-covered fountain, yielding a sweet 
stream, which Brahmanaspati split open ; they poured out together an 

abundant supply of water 8. Wherever Brahmanaspati desires, 

thither he reaches with his well-stringed, swift-darting bow. Excel- 
lent are his arrows wherewith he shoots ; they are keen- eyed to behold 
men, and drawn back to the ear.’’ 

iv. 50, 1. Ya^ tastamlha saliasd m jmo antdn Briliafipatis trishadastho 
ravem [ tarn pratndsah rishaijo didhydnah puro viprdh dadhire mandra^ 
jihvam I 4. Brihaspatih prathamaih jdyamdno maho jyotuhah paramo 
vyoman \ saptdsyas tuvijdto ravena vi saptaraimir adhamat iamdmd | 
5. 8a sushtuhlid sa rihvatd ganena Valam ruroja phaJigam ravena | Bri- 
haspatir usriydh havyasudah hanikradad vdvaiatir uddjat | 6. Eva pitre 
vihadevdya vrishne yajnair vidhema namasd havirhhih | Brihaspato su~ 
prajdh viravanto vayafh sydma patayo rayindm \ 7, 8a id rdjd pratijan- 
ydni visvd ktshmena tasthdv ahhi viryena ] Brihaspatirn yah subhritam 
hihharti valguyati vandate purvahhdjam | 

1. Contemplating Brihaspati with the pleasant tongue, who occu- 
pies three abodes, and by his power and his voice holds apart the ends 

of the earth, the ancient rishis placed him in their front 4.'*'^® 

Brihaspati, when first born from the great light in the highest heaven, 
seven-faced, mighty in nature, seven-rayed, blew asunder the darkness 
with his voice. 5. With the lauding, hymning band he by his voice 
broke through Yala, the cloud. Brihaspati, shouting, drove forth the 
butter-yielding, loudly-lowing cows. 6. Thus let us worship the vigorous 
father, who is possessed of all divine attributes, with sacrifices, and 
reverence, and oblations. May we, Brihaspati, have abundant off- 
spring, vigorous sons, and be lords of riches. 7. That king who main- 

^07 This and the following verse are translated in p. 73 of the article of Professor 
Roth, quoted at the commencement of this section. 

408 Verses 4 ff. are translated by Professor Roth in pp. 79 f. of the article quoted 
at the beginning of this section. 
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tains Brihaspati in abundance, who praises and magnifies him as (a 
deity) entitled to the first distinction, overcomes all hostile powers by 
his force and valour.’’ 

X. 68, 6. Yada Valasya piyato jasum hhed Brihaspatir agnitapohhir 
arlcaih | dadhhir na jihvd parivuhtam adad dvir nidhin akrinod usn- 

ydndm \ 7 andeva hhittvd iakunmya garhham ud usriydh parva- 

tasya tmand ^'jat | 8 (= Nir, x. 12). Asnapinaddham madhu pary apas^ 
yad matsyam na dine udani ksMyantam | nish tcij jahhdra chamasam na 
vrikshad Brihaspatir mravena vikritya | 9. Soshdm avindat sah svah so 
Agnim so arkena vi hahddhe tamdmsi | Brihaspatir govapusho Valasya 
nir mcjjdnam na parvano jahhdra | 

When Brihaspati clove with fiery gleams the defences of the ma- 
lignant Yala, as the tongue devours that which has been enveloped by 
the teeth, he revealed the treasures of the cows. 7. ... As if splitting 
open eggs, the productions of a bird, he by his own power drove out 
the cows from the mountain. 8. He beheld the sweet liquid en- 
veloped by rock, like- a fish swimming in shallow water ; Brihaspati 
brought it out, like a spoon from a tree, having cloven (Yala) with his 
shout. 9. He discovered the Dawn, the Sky, Agni ; with his gleam 
he chased away the darkness ; Brihaspati smote forth, as it were, the 
marrow from the joints of Yala, w^ho had assumed the form of a bull.” 

i. 40, 5. Pra nunam Brahmanaspatir mantram vadati ukthyam \ yas^ 
minn Indro Faruno Mitro Aryamd devdh okdmsi chakrire | 6. Tam id 
vochema vidatheshu samhhuvam mantram devah anehasam | “5. Brah- 
man aspati now utters a laudatory hymn, in which Indra, Yaruna, 
Mitra, the gods, have taken up their abode. 6. This spotless hymn, 
bringing good fortune, may we, o gods, utter on the festivals.” 

i. 190, 1. Anarvdnam vrishahham mandrajihvam Brihaspatim vardhaya 
navyam arkaih | gdthdnyah surucho yasya devdh dsrinmnti navamdnasya 
martdh | 2. Tam ritviydh upa vdchah sachante sorgo yo na devayatdm 
asarji [ 1. Magnify Brihaspati, the irresistible, the vigorous, the 

pleasant-tongued, who ought to be praised with hymns, a shining 
leader of songs to whom both gods and men listen when he utters 

*0® In the dissertation quoted above, p. 74, Professor Roth remarks on these 
verses : “ The thunder is his (Brahmanaspati’s) voice. This voice of thunder, again, 
as the voice of the superintendent of prayer, is by a beautiful transference brought 
into connection with the prayer which, spoken on earth, finds, as it were, its echo 
in the heights of heaven.’* 
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praise. 2. To him proceed well-ordered words, like a stream of 
devout men which has been set in motion.” 

V. 43, 12. A vedhasam nllaprishtham hrihantam Brihaspatim sadane 
sadayadlwam | sadadyonim dame a didivamsam hiranyavarnam arushaih 
sapema | Seat on the sacrificial ground the wise, the dark-backed, 
the mighty Brihaspati. Let us reverence the golden-hued ruddy god 
who sits on our hearth, who shines in our house.” 

X. 98, 7. Bevah'utam vrishtivanim rardno Brihaspatir vdcham asmai 
ayachhat | Brihaspati, fulfilling (his desire), gave him (Devapi) a 
hymn seeking for rain, which the gods heard.” 

(2) Parentage and attributes of the god. 

Brahmanaspati, or Brihaspati, appears to he described in vii. 97, 87 
as the offspring of the two Worlds, who magnified him by their power 
[devl devasya rodasl janitrl Brihaspatim vavridhatur mahitvd) ; whilst 
in ii. 23, 17, he is said to have been generated by Tvash^ri (see above). 
He is called a priest, x. 141, 3 {hrahmdnam cha Brihaspatim^ \ is 
associated with the Eikvans, or singers (vii. 10, 4; x. 14, 3 ; compare 
X. 36, 5 ; X. 64, 4) ; is denominated an Angirasa (iv. 40, 1 ; vi. 73, 1 ; 
X. 47, 6) ; is the generator, the utterer, the lord, the inspirer, of prayer 
(ii. 23, 1, 2 ; i. 40, 5 ; x. 98, 7), who by prayer accomplishes his de- 
signs (ii. 24, 3), and mounting the shining and awful chariot of the 
ceremonial, proceeds to conquer the enemies of prayer and of the gods 
(ii. 23, 3f., 8). He is the guide, patron, and protector of the pious, 
who are saved by him from all dangers and calamities (ibid, verses 
4 ff.) ; and are blessed by him with wealth and prosperity (ibid. 9 f.). 
He is styled the father of the gods, ii. 26, 3 {devdnum pitaram) ; is 
said to have blown forth the births of the gods like a blacksmith (see 
above, p. 48) ; to be possessed of all divine attributes, visvadevya, or 
mivadeva (hi. 62, 4; iv. 50, 6); bright, iuchi (hi. 62, 5; vii. 97, 7); 
pure, kundhyu (vii. 97, 7) ; omniform, vUvarupa (hi. 62, 6) ; possessed 
of all desirable things, vikvavdra (vh. 10, 4 ; vii. 97, 4) ; to have a 
hundred wings, katapatra (vii. 97, 7) ; to carry a golden spear, liiran^ 
yavdki (ibid. ; compare ii. 24, 8, where a bow and arrows are assigned 
to him); to be a devourer of enemies, vritrahhdda (x. 65, 10; coinp. 
vi. 73, 3); a leader of armies along with India, Indra^ usdm 
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netd Brihaspatir Balcshind (x. 103, 8), and armed with an iron axe, 
which Tvashtyi sharpens, iiiite nunam paraium svdyamm yena vriscMd 
etaio Brahmamspatih (x. 53, 9) ; clear- voiced, iuchxkranda (vii, 97, 5) ; 
a prolonger of life, pratarltd dyushah (x. 100, 5) ; a remover of 
disease, amwahd (i. 18, 2) ; opulent, revat^ vasmit ; an increaser of 
the means of subsistence, pushfivardhana (i. 18, 2). Plants are said 
to spring from him, yah oshadhih . • . . Brihaspatiprasutdh (x. 97, 15, 
19). He is said in one place to be conveyed by easy-going ruddy horses, 
tarn sagmdso arushdso asvdh Brihaspatim sahavdho vahanti (vii. 97, 6). 

In one place he is said to have heard the cries of Trita, who had 
been thrown into a well and was calling on the gods, and to have 
rescued him from his perilous position, i. 105, 17 {Triiah kupe avahito 
devdn havate utaye | tat kukrdva Brihaspatih hrinvann anihurandd urn). 

His exploits in the way of destroying Vala, and carrying off the 
heavenly kine, or releasing the imprisoned waters of the sky, have 
been sufficiently explained, in the quotation I have made above from 
Professor Eoth’s Essay, as well as in the texts which have been trans- 
lated. He is further, as we have seen, described as holding asunder 
the ends of the earth (iv. 50, 1). 

(3) Whether Brihaspati and Brahmanaspati are identifiable with Agni. 

Brahmanaspati and Brihaspati are regarded as names of Agni by 
M. Langlois, in his translation of the Eig-veda, vol. i p. 249 (note 36), 
p. 254 (note 83), p. 578 (note 1), and index, vol. iv., under the 
words.^^'^ Professor Wilson also, in the introduction to the 1st vol. 
of his translation, p. xxxvii., writes as follows : Brahmanaspati, 
also, as far as we can make out his character from the occasional 
stanzas addressed to him, seems to be identifiable with Agni, with the 
additional attribute of presiding over prayer. The characteristic pro- 
perties of this divinity, however, are not very distinctly developed in 
this portion of the Yeda” (see also the notes in pp. 41, 111, 112). 
In the introduction to his second volume, p. ix. however. Professor 
Wilson says that, as described in the 2nd ash^aka of the E.V., Brihas- 
pati, ‘‘when treated of separately, is identical with Indra, by his 
attributes of sending rain (p. 199) and wielding the thunderbolt (p. 


M. Langlois spells Brihaspati, Vrihaspati. 
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284) ; but he is hymned indiscriminately with Brahmanaspati, who is 
styled the lord of the Ganas, or companies of divinities, and also, which 
is in harmony with his former character, chief or most excellent lord 
of mantras or prayers of the Vedas (p. 262 ) ; he also, in some of his 
attributes, as those of dividing the clouds, and sending rain, and re- 
covering the stolen kine (p. 268) is identical with Indra, although with 
some inconsistency he is spoken of as distinct from, although associated 
with, him (p. 270) ; but this may be a misconception of the scholiast, 
etc.’^ Finally, Professor Muller (Transl. of E.V. i. 77) states his opinion 
that ‘‘Brahmanaspati and Brihaspati are both varieties of Agni, the 
priest and purohita of gods and men, and as such he is invoked 
together with the Maruts, etc.,’’ as he had previously remarked that 
Agni also is. The verse to which this note refers, B.V. i. 38, 13, is 
as follows: achha vada tana gird jar dyai hrahmanaspatim agnim mitrafh 
na darkatam^ which Professor Muller renders thus: “Speak out for 
ever with thy voice to praise the lord of prayer, Agni, who is like a 
friend, the bright one.” 

This identification, in the strict sense, of Brahmanaspati with Agni 
is supported by some texts, but opposed to others. Of the former 
class are the following : 

ii. 1, 3. Tvam Agne Indro vrishahhah satdm asi tvafh Vishnur urugdyo 
namasyah ] tvam hrahmd rayivid hrahmanaspate | “Thou, Agni, art 
Indra, the most vigorous of the good ; thou art the wide-striding and 
adorable Vishnu ;* thou, o Brahmanaspati (or lord of prayer), art a 
priest {hrahmd), the possessor of wealth, etc.” Here, although Agni is 
also identified with Indra and Vishnu, as he is with other deities in 
the following verses, the connection between him and Brahmanaspati 
is shown to be more intimate and real by the fact that both the latter 
word and Agni are in the vocative. In the next passage also Brihas- 
pati, as well as Matarisvan may be regarded as an epithet of Agni, 
iii. 26, 2. Tarn suhhram Agnim avase havdmahe vaisvdnaram mdtarii- 
mnam uhthyam | Brihaspatim manmho devatdtaye viprarh hotdram 
atithim raghmhyadam | “"We call to our succour the bright Agni, the 
friend of all mankind ; Matarisvan, who is worthy to be hymned ; 
Brihaspati, the wise invoker, the guest, swiftly -moving, that he may 
come to a man’s worship of the gods.” 

The verse above quoted, v. 43, 12, is also alternatively explained of 
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Agni by Sayana in his remarks : athavd iyam Agneyi | Irihaiali pari- 
vridhasya harmanah svdml iti Brihaspatir Agnir uchyate | tathd nila- 
mrna-dliuma-prishthatva- sadana-sadana - hiranyavarnatvadi- lingair apy 
Agnir era Brihaspatih | “Or, Agni is the subject of the verse. By 
Brihaspati, the lord of the grand ceremonial, Agni is denoted. And, 
further, it is also shown by the marks of having a back of dark- 
coloured smoke, of being placed on the sacrificial ground, of having a 
golden hue, etc., that Brihaspati is Agni.” And in ii. 2, 7, Agni is 
besought to make Heaven and Earth favourable to the worshipper by 
prayer, hrahnanu [prdchl dydvdprithivl hrahmanu kridhi), Further, 
Agni (see above pp. 199 f.), as well as Brahmanaspati and Brihaspati, 
is called a priest, and both are designated as Angiras, or Angirasa. 

On the other hand, however, Brahmanaspati or Brihaspati is else- 
where distinguished from Agni. Thus in x. 68, 9, Brihaspati is said 
to have found out Tishas, the heaven, and Agni, and by a hymn to 
have chased away the darkness {sah ushdm avindat sah 8vah so agnim 
so arkena vi lahddhe tamdmsi). In vii. 10, 4, Agni is asked to bring 
Brihaspati along with Indra, Budra, Aditi, etc. In the following 
texts, where a number of different gods are invoked or named together, 
Agni is mentioned separately from Brahmanaspati or Brihaspati, hi. 
20, 5 ; iv. 40, 1 ; v. 51, 12 f. ; vii. 41, 1 \ vii. 44, 1 ; ix. 5, 11 j 
X. 35, 11; X. 65, 1 ; x. 130, 4; x. 141, 3. 
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SECTION XVIIL 

YAMA AKD THE DOCTRINE OF A FUTURE LIFE. 

(1) References to immortality in the earlier hooks of the Rig-veda. 

It is in the ninth and tenth books of the Rig-veda that we find 
the most distinct and prominent references to a future life. It is 
true that the Ribhus, on account of their artistic skill, are said, in 
some texts in the earlier books, to have been promised, and to 
have attained, immortality and divine honours (see above p. 226, 
and R.V. iv. 35, 3, where it is said : atha aiia Vdjdh amritasya 
pant ham ganam devdndni Rihhavah suhastdh | ‘‘Then, skilful Vajas, 
Ribhus, ye proceeded on the road of immortality, to the assemblage 
of the gods;’^ and verse 8: ye devdso ahhavata sukrityd kyendh iva 
fd adhi divi nisheda | te ratnam dhdta iavaso napdtah Sandhanvandlh 
ahhavata amritdsah | “Ye who through your skill have become gods, 
and like falcons are seated in the sky, do ye, children of strength, give 
us riches; ye, o sons of Sudhanvan, have become immortal.’^). This, 
however, is a special case of deification, and would not prove that 
ordinary mortals were considered to survive after the termination of 
their earthly existence. There are, however, a few other passages 
which must be understood as intimating a belief in a future state of 
happiness. Thus Agni is said in i. 31, 7, to exalt a mortal to immor- 
tality {tvam tarn Ague amritatve uttame martam dadhasi) ; and to be the 
guardian of immortsility {adahdho gopdh amritasya rakshitd). And the 
same power is ascribed to Soma in i. 91, 1 : tava pramti pitaro nah 
Indo deveshu ratnam ahhajanta dhirdh | “By thy guidance, o Soma, 
our sage ancestors have obtained riches among the gods ; and again, 
in verse 18 : apydyamdno amfitdxja Soma divi iravdmsi uttamdni dhishva | 
“Soma, becoming abundant to (produce) immortality, place (for us) 
excellent treasures in the sky.’^*^^ Some qther passages to the same 

Professor Benfey, however, translates differently : ** take possession of the highest 
renown in heaven.” 
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effect are the following : i. 125, 5. Ndhasya prishthe adU tishthati Srito 
yo prindti aa ha deveshu gachhati | 6. Dakshindvatdm id imdni chitrd 
dahhindvatdm divi surydsah \ dahshindvanto amritam hhajante dalcahind- 
vantah pratirante dyuh^^'^ | “5. The liberal man abides placed upon the 
summit of the sky ; he goes to the gods. 6. These brilliant things are 
the portion of those who bestow largesses ; there are suns for them in 
heaven ; they attain immortality ; they prolong their lives, i. 154, 5. 
Tad asya priyam ahhi pdtho^^'^ aiydm naro yatra devayavo madanii | 
urukramasya sa hi handhur itthd Vishnoh pade parame madhvah utsah \ 
‘‘May I attain to that his (Vishnu’s) beloved abode where men devoted 
to the gods rejoice ; for that is the bond of the wide-striding god — a 
spring of honey in the highest sphere of Vishnu.’^ i. 179,-6. Uhhau 
mrndv rishir ugrah puposha satydh deveahu dUsho jagdma | “ The 
glorious riahi practised both kinds : he realised his aspirations among 
the gods.’’ In v, 4, 10, the worshipper prays : prajdhhir Agne amriU 
vam akydm | “ May I, Agni, with my offspring, attain immortality.”^*® 
In V. 55, 4, the Marut§ are besought to place their worshippers in the 
condition of immortality {uto asmdn amritatve dadhatana), v. 63, 2 ; 
vrish^im mm rddho amritatmm imahe | “ "We ask of you twain (Mitra 
and Yaruna) rain, wealth, immortality.” vii. 57, 6. Dadata no amri- 
tasya prajdyai \ which Professor Roth, s.v. prajd, explains: “add us 

Tho same idea is repeated in x. 107, 2 {uchUd divi dahshindvanto asthur ye 
aivaddh saha ie suryena | hiranyaddh amritatvam hhajante vdsoddh soma pra tirante 
dijuh I “ The girers of largesses abide high in the sky ; the givers of horses live 'with 
the sun ; the givers of gold enjoy immortality ; the givers of raiment prolong their lives.’ ’ 

The same 'word which is here employed, pdthas, occurs also in iii. 55, 10: 
Vishnur gopdh paramam pdti pnthah priyd dhdmdni amfitd dadJmnah | “Vishnu, a 
protector, guards the highest abode, occupying the beloved, imperishable regions.” 
See also i. 162, 2 ; x. 70, 9, 10. In i. 163, 13, the horse which had been immo- 
lated is said to have gone to the highest abode, to the gods {upa prd gat paramam 
sadasiham arvdn achd pitaram mdtaram cha | adya devdn jush^atamo hi gamydh). 
In ii. 23, 8, mention is made of uttaram sumnam “ the highest happiness,” and in 
ii. 25, 6, of the “happiness of the gods” {devdndm sumne) ; but it does not appear 
whether heaven is meant. In i. 159, 2, Heaven and Earth seem to be declared to 
provide large immortality for their offspring {uru prqjdydh ampitani), 

Sayana explains abhau varnau by “pleasure and austerity” kdmam cha 
tapas cha), * 

See, however, Sayana’s gloss and Wilson’s note, in loco^ where the immortality 
referred to is explained as immortality through offspring, and as consisting in an un- 
broken succession of descendants, the immortality of a mortal {amfitatvam santaty* 
KvichhedaAahshanam | ^^pmjdm ann prajdyate tad w te martya amfitam ” iii hi 
srutih). 
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to (the number of) the people of eternity, t.e. to the blessed/^ rii. 76, 
4. Te id devanum sadhamadah dsann fitdvdnah kavayah purvydsah 
‘‘They were the companions of the gods, — those ancient righteous 
sages. viii. 58, 7. JJd yad hradhnasya vishtapam griham Indrai clia 
ganvahi j madhvah pitvd sachevahi trih sapta sakhyuh pade | “When we 
two, Indra and I, go to the region of the sun, to our home, may we, 
drinking nectar, seek thrice seven in the realm of the friend.” Com- 
pare viii. 48, 3, quoted above in p. 90, note : We have drunk the 
Soma; we have become immortal; we have entered into light; we 
have known the gods.” 

Yata is also declared to have a store of immortality in his house {te 
grihe aniritasya nidhir hitah). But this verse occurs in a late hymn 
(the 186th) of the tenth Mandala. In the same Book, x. 95, 18, the 
promise is made by the gods to Pururavas, the son of Ila, that though 
he was a mortal, when his offspring should w^orship them, with obla- 
tions, he should enjoy happiness in Svarga, heaven {iti tvd devdh ime 
dhur Alia yathem etad hhavasi mrityuhandhuh | prajd te devan havishd 
yajdti svarge u tvam api madayuse). 


(2) References to the Fathers^ the souls of departed ancestors^ in the 
earlier hooks of the Rig-veda. 

The following passages appear to refer to the souls of deceased an- 
cestors conceived of as still existing in another world : 

i. 36, 18. Agnind Turvaiaih Yadwn pardvatah Ugradevaih havdmahe ( 
“Through Agni we call Turvasa, Yadu, and Ugradeva from afar.” 
iii. 55, 2. Mo shit no atra juhuranta devdh md pnrve Ague pitarah pad- 
ajndh I “Let not the gods injure us here, nor our early Fathers who 
know the realms.” vi. 52, 4. Avantu mdm Ushaso juyamdndh avantu 
• md sindkavah pinvamdndh 1 avantu md parvatdso dhruvdso avantu md 
pitaro devahutau | “ May the rising Dawn, the swelling rivers, the firm 
mountains, protect me ; may the Fathers protect me in my invocation 
to the gods.” vi. 75, 10. Brdhmandsah pitarah somgdsah sive no 
Rydvdprithivi anehasd | Pushd nah pdtu duritad rituvridhah | “May 
the Brahmans, Fathers, drinkers of Soma, may Heaven and Earth be 
propitious to us. May Pushan, the promoter of sacred rites, preserve 
US from calamity.” vii. 35, 12. S’aih nah sStyasya patayo hhmant% 
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iam no arvantah ^am u santu gdvah ( iam nah Rihhavah suhritah suhastdh 
iam no hhavantu pitaro haveahu | May the lords of truth be propitious 
to us, and so may the horses and kine ; may the skilful Eibhus, 
dexterous of hand, may the Fathers, be propitious to us in our invo- 
cations.’^ viii. 48, 13. Tmm Soma pitrihhih samviddno anu dydvd- 
prithivi d tatantha 1 Thou, Soma, in concert with the Fathers, hast 
extended the Heaven and Earth.” 

I may also introduce here a few detached texts on the same subject 
from the ninth and tenth books: ix. 83, 3. Mdydvino mamire asya 
rndyayd nrichahhasah pitaro garhham udadhuh | ‘^By his wondrous 
power, the skilful have formed, the Fathers, beholders of men, have 
deposited the germ.” x. 68, 11. Ahhi sydvam na hrisanehhir aham 
nakshatrehhih pitaro dydm apimian 1 ^‘The Fathers have adorned the 
sky with stars, as a bay horse is decorated with pearls (?).” x. 88, 15. 
Dve sruti akrinavam pitrindm aham devandm uta martydndm | “ I have 
heard of two paths for mortals, that of the Fathers, and that of the 
gods.” X. 107, 1. Mahi jyotih pitrihhir dattam dgdt | ‘^The great 
light given by the Fathers has arrived.” 

In the Taittirlya Brahmana, and in the Puranas, the Fathers 
(Pritris) are represented as being a distinct order of beings from men, 
as may be gathered from their being separately created. See the 1st 
vol. of this work, pp. 23 f., 37, 58, 79 f. 

(3) Hymns relating to Tama and the Fathers, 

I now come to the passages in the ninth and tenth books to which 
I first alluded : and, owing to the great interest and importance of the 
subjects to which they refer, I shall first quote the most essential parts 
of them at length, and then supply a summary of the conclusions 
which they assert or involve. 

I shall begin with the brief account of Yama’s parentage in the 
seventeenth hymn, already quoted above, p. 227, and the dialogue 
betwixt him and his twin sister Yam!, in the tenth hymn of the tenth 
book. 

E.Y. X. 17, 1. ‘^Tvashtri makes a marriage for his daughter. (Hear- 
ing) this, this whole world assembles. The mother of Yama, becoming 

416 the Ist vol. of this Work, p. 431 . 
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wedded, the wife of the great Vivasvat, disappeared. 2. They con- 
cealed the immortal (bride) from mortals. Making (another) of similar 
form, gave her to Vivasvat. And she bore the Alvins when that hap- 
pened. Saranyu abandoned the two pairs of twins.’’ 

The following hymn contains a dialogue between Yama and his twin 
sister YamI, in which, according to Professor Koth, she is to be con- 
sidered as urging a matrimonial union between them for the continua- 
tion of the human species, of which, in the opinion of that writer, they 
appear to have been regarded as the earliest pair.^^® In verse 4, they 
are declared to have been the offspring of the Gandharva and his wife. 

K.V. X. 10, 1.“*^® 0 chit sakhdyam sakhyd vavritydm tirah puru chid 
arnavarn jaganvdn \ pitur napdtam d dadhita vedhah adhi Icshami prata- 
ram dldhyanah \ 2. Na te saTchd sahhyam vashti etat salahshmd yad 
vishurupd hhavdti | mahas putrdso asurasya vlrdh divo dharttarah urviyd 
pari khyan | 3. Usanti gha te amritdsah etad ehasya chit tyajasam mart- 
yasya [ ni te mano manasi dhdyi ame janyuh patis tanvam d vivUydh | 
4. Na yat purd chahrima had ha nunam ritd mdanto anritairi rapema | 

After this section was first written I received Professor Max Muller’s second 
series of Lectures on the Science of Language. The learned and ingenious author 
there discusses at length the meaning of the myths regarding Vivasvat, Saranyu, and 
their oflfspring (pp. 481 AT., and 508 ff.). He understands Vivasvat to represent the 
sky, Saranyu tbe dawn, Yama originally the day, and YamT, his twin sister, the 
night (p. 509). I shall briefly refer, as I proceed, to some of his further explana- 
tions, leaving the reader to consult the work itself for fuller information. 

See Professor Eoth’s remarks on Yama in the Journal of the German Oriental 
Society, iv. 426, and in the Journal of the American Oriental Society, iii. 335 f. 
“They are,” he says, “as their names denote, twin brother and sister, and are the 
first human pair, the originators of the race. As the Hebrew conception closely 
connected the parents of mankind by making the woman formed from a portion 
of the body of the man, so by the Indian tradition they are placed in the relation- 
ship of twins. This thought is laid by the hymn in question in the mouth of YamT 
herself, when she is made to say : ‘ Even in the womb the Creator made us for 
gnan and wife.’ ” Professor Muller, on the other hand, says (Lect., 2nd ser., p. 510) : 
“There is a curious dialogue between her (YamT) and her brother, where she (the 
night) implores her brother (the day) to make her his wife, and where he declines 
her offer, ‘because,’ as he says, ‘they have called it a sin that a brother should marry 
his sister.* ” Again, p. 521, “ There is not a single word in the Veda pointing to 
Yama and Tamt as the first couple of mortals, as the Indian Adam and Eve. ... If 
Yama bad been the first created of men, surely the Vedic poets, in speaking of him, 
could not have passed this over in silence.” See, however, the passage from the 
A.V. xviii. 3, 13, to be quoted further on. 

This hymn is repeated in the A.V. xviii. 1, 1 ff. J am indebted to Professor 
Aufirecht for some improvements in my translation. 
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Gandharvo apsu apyd cTia yoslid sd no ndhhih paramam jdmi tan nau j 5, 
Garhhe nu nau janitd dampatl har devas Tvaahfd savitd visvarupah | 
nahir asya praminanti vratdni mda ndv asya prilhivi uia dyauh j 6, 
Ko asya veda prathamasya ahnah hah tm dadarka leak iha pra vochat | 
hr than Mitrasya Varunasya dhama lead u hravah dhano vlcJiyd nrin | 7. 
Yamasya md Yamydm kdmah dgan samdne yonau sahaseyydya [ jdyd 
iva patye tanvaih ririchydm vi chid vpiheva * 2 ° rathyd iva chakra | 8. Na 
tishthanti na hi mishanti ete devanam spa^ah iha ye char anti | (=Nir. 
V. 2) anyena mad dhano ydhi tuyam tena vi vriha rathyd iva chakra | 9. 
lldtrihhir asmai ahahhir daiasyet Suryasya chakshur muhur un mimiydt f 
diva prithivyd mithund sabandhu Ydmir Yamasya hihhriydd ajdmi | 10. 
(=Nir. iv. 20) A gha td gachann uttard yugdni yatra jdmayah krin-^ 
avann ajdmi | upa harhhrihi vrishahhdya hdhum anyam ichhasva suhhage 
patim mat | 11. Kim hhrdtd asad yad andtham hhavdti kirn u svasd yan 
Nirritir nigachhdt | kdma-mutd hahu etad rapdmi tanvd me tanvarn 
sam piprigdhi | 12. Na vai u te tanvd tanvarh sam paprichydm pdpam 
uhur yah svasdram nigdchhdt 1 anyena mat pramudah kalpayasva na te 
hhrdtd suhhage vashti etat | 13. (=Nir. vi. 28) Bato hata asi Yama 
naiva te mano hridayam cha avidama | anyd kila tvdfh kakshyd iva 
yuktam pari shvajdte lihujeva vriksham^"^^ | 14. (=Nir. xi. 34) Anyam u 
shu tvam Yami any ah u tvdm pari shvajdta lihujeva vriksham | tasya 
vd tvam manah ichha sa vd, tava adha krinushva samvidam suhhadrdm , 

[YamI says] ‘‘ 0 that I might attract a friend to friendly acts. May 
the sage (Yama?), after traversing a vast ocean, receive a grandson to 
his father, and look far forward over the earth.^’^^ 2. (Yama.) Thy 
friend does not desire this intimacy that (his) kinswoman should 
become (as) an alien. The heroes, the sons of the great Spirit, the 
supporters of the sky, look far and wide around (see verse 8). 3. 

(Yami.) The immortals desire this of thee, (they desire) a descendant 
left behind by the one sole mortal. Let thy soul be united to 
mine. As a husband, penetrate the body of (thy) wife. 4. (Yama.) 
Shall we (do) now what we have never done before ? Shall we who 
(have been) speakers of righteousness, utter unrighteousness ? Tho 

^20 Compare A.V. vi, 90, 1 ; vi. 127, 3. 

Compare A.V, vi. 8, 1. 

423 This verse occurs with variations in the Sama-veda, i. 340, The sense of it, as 
well as some others, is obscii^e. If the sage {vedhas) mean Yama, his father may be 
Vivasvat, or the Gandharva, and the grandson of the latter may be the son whom Yami 
was desirous to bear to hoi* twin brother (Yama). Compare Ae, first half of verse 

19 
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Gandliarva in the (aerial) waters, and his aqueous wife — such is our 
source, such is our high relationship. 5. (Yaml.) The divine Tvashtri, 
tlie creator, the vivifier, the shaper of all forms, made as husband and 
wife, (while we were yet) in the womb.^^* N’o one can infringe his 
ordinances. Earth and heaven know this of us. 6. (Yam a.) Who 
knows this first day ? Who has seen it ? Who can declare it ? Yast 
is the retilm of Mitra and Varuna. What wilt thou, o wanton woman, 
say in thy thoughtlessness (?) to men ? 7. (Yam! ) The desire of 

Yam a has come upon me. Yarn!, to lie with him on the same couch. 
Lot me, as a wife, bare my body to my husband. Let us whirl round 
like the two wheels of a chariot. 8. (Yama.) These spies of the gods 
who range throughout this world stand not still, neither do they wink. 
Depart, quickly, wanton woman, with some other man than me. Whirl 
round with him like the two wheels of a chariot. 9. (Yaml.) Though^ 
she should wait upon him by night and by day, still the eye of the sun 
would open again. Doth in heaven and earth twins are closely united. 
Let Yam! treat Yama as if she were not his sister. 10. (Yama.) 
Later ages shall come when kinsmen and kinswomen shall do what is 
unbecoming their relation. Spread thy arm beneath a male. Desire, 
o fair one, another husband than mo. 11. (Yami.) How can a 
man be a brother, when (a woman) is left without a helper ? 
And what is a sister, when misery (is allowed to) come upon her? 
Overcome by desire, I am thus importunate. Unite thy body with 
mine. 12. (Y'ama.) I will not unite my body with thine. They call 
him a sinner who sexually approaches his sister. Seek thy gratifi- 
cation with some other than me. Fair one, thy brother desires not 
this.^^® 13. (Yami.)*^ Thou art weak, alas, o Yama; we perceive not 

<23 Compare Muller’s Lectures, 2iid. series, p. 483. He takes Gandharva for 
Vivasvat, and his aqueous wife {Apija Yosha) for SaranyU, in accordance with. Say ana. 

In like manner Tvashtri is said, A.V. vi. 78, 3, to have formed a husband and 
wife for each other. See above. p.iG25 ; also viii. 72, 8. 

<2^ The Atharva-veda (xviii. 1, 13, 14) expands this verse into two: na te natham 
Yami atraham asmi na te tanum tanva sam paprichyam ( anyena mat pramudah 
kalpayasva na te bhrata subhage vashti etat | 14. Na vai u te tanum tanvd sam 
paprichyam papam ahur yah svasaram nigachhdt | asamyad etad manaso hrido me 
bhrdtd svasuh sayane yat iaylya | “1 am not in this thy helper, o Yarn! ; I will not 
■unite my body with thine. Seek thy gratification ■with some other than me. Fair 
one, thy brother desires not this. I will not unite my body with thine. They call 
him a sinner who sexually approaches his sister. This abhorrent to my soul and 
heart, that I, a brother, should lie on my sister’s bed.’' 

. <26 xhis verse is qutted and explained in Nirukta, vi. 28. 
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any soul or heart in thee. Another woman shall enlace and embrace 
thee like a girdle, or as a creeping plant a tree. 14. (Yama.) Thou 
shalt embrace another man, o YamI, and another man thee, as a creep- 
ing plant a tree. Do thou desire his heart, and he thine. Make then 
a fortunate alliance.’* 

The next hymn I quote is addressed to Yama. 

H.Y. X. 14, 1 ( = A.Y. xviii. 1, 49. Nir. x. 20). Pareyivufhsam pra^ 
mto mahir arm hahuhhyah panthdm anupaspasunam | Vaivasvatam sanga- 
manam jandndm Yamam rdjdnam havishd duvasya | [A.Y. xviii. 3, 13. 
Yo mamdra prathamo martydndrJi yah preydya prathamo loham etam | 
Vaivasvatam sangamanam jandndm Yamam rdjdnam havishd sapar- 
yata"] | 2. Yamo no gdtum prathamo viveda naishd gavyutir apahhar- 
tavai u j yatra nah purve pitarah pareyur end jajndndh pathydh anu 
svdh 1 3. Mdtali Kavyair Yamo Angirohhir BriKaspatir Rikvahhir 
vavridhdnah | Ydms cha devdh vavridhur ye cha devdh svdhd anye sva- 
dhayd anye madanti | 4. Lnaih Yama prastaram d hi sida Angirohhih 
pitrihhih samvidanaK | d tvd mantrdh Icavi-sastdh vahantu end rdjan 
havishd mddayasva | 5. Angirohhir dgahi yajniyehhir Yama Vairupair 
iha mddayasva | Vivasvantam huve yah piid te asmin yajne harhishi d 
nishadya | 6. Angiraso nah pitaro Navagvdh Atharvdno Bhrigavah som- 
ydsah \ teshdm vayam sumatau yajniydndm api hhadre saumanase sydma | 

7. Prehi prehi pathihhih purvyehhir yatra nah purve pitarah pareyuh | 
uhhd rdjdnd svadhayd madantd Yamam pakydsi Varunam cha devam | 

8. Sangachhasva pitrihhih sam Yamena ishtdpurttena parame vyoman | 
hitvdya avadyam punar astam ehi sangachhasva tanvd suvarchdh [ 9. 
Apeta vita vi cha sarpaidto asmai etam pitaro loham akran | ahohhir 
adhhir alctuhhir vydktaih Yamo dadati avasdnam asmai \ 10. drava 
Sdrameyau svdnau chaturahshau sahalau sddhund pathd [ atha pitrm 
suvidatrdn upehi Yamena ye sadhamddam madanti \ 11. Yau te kvdnati 
Yama rahshitdrau chaturahshau pathirahshl nrichahshasau | tdhhydm 

^27 It appears from Professor Aufrecht’s Catalogue of the Bodleian Sanskrit MSS. 
p. 82, that the Narasinha Puruna, i. 13, contains a dialogue between Yama and 
Yarn! ; but I am informed by Dr. Hall, who has looked at the passage, that thtf 
conversation does not appear to be on the same subject as that in the hymn before ns. 

Compare A.V. vi. 28, 3 : Yah prathamah pravataih asasdda hahuhhyah pan-^ 
tham anupaspaadnah | yo asya lie dvipado ya» chatmkpadaa tamai Tainaya namo 
astu mfityave | “Reverence to that Yama, to Death, who first reached the rivei, 
spying out a path for many, who is lord of these two-footed and four-footed creature^.* 
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mam 'pari delxi rdjanwasti cha asmai anamivam cha dliehi | 12. Vrunasdp 
amtri'pd udumhalau Tamasya dutau charato jandn anu | tdv asmahhyam 
drikaye surydya punar ddtdm asum adyeha hliadram | 13. Yamdya 
Bomam aunuta Yamdya juhuta havih | Yamam ha yajno gachhati agni- 
duto aranlcritah | 14. Yamdya ghritavad havir juhota pr a cha tishthata [ 
aa no deveshu d yamad dirgham dyuh pra jlvase | 15. Yamdya madliu- 
mattamam rdjyie havyam jichotana | idam namah rishihhyah purvajehhyah 
purvehhyah pathikridhhjah [ 

^‘Worship with an oblation King Yama, son of Vivasvat, the as- 
sembler of men, who departed to the mighty streams, and spied out 
the road for many. [Compare Atharva-veda, xviii. 3, 1 3 : ‘ Eever- 
ence ye with an oblation Yama, the son of Vivasvat, the assembler of 
men, who was the first of men that died, and the first that departed to 
this (celestial) world.’] 2. Yama was the first who found for us the 
way. This home is not to be taken from us. Those who are now 
born (follow) by their own paths to the place whither our ancient 
fathers have departed. 3. Matall magnified by the Kavyas, Yama by 
the Angirases, and Brihaspati by the Rikvans — both those whom the 
gods magnified, and those who (magnified) the gods — of these some 
are gladdened by Svaha, and others by Svadha. 4. Place thyself, 
Yama, on this sacrificial seat, in concert with the Angirases and 
Fathers. Let the texts recited by the sages bring thee hither. Delight 
thyself, 0 king, with this oblation. 4. Come with the adorable An- 
girases ; delight thyself here, Yama, with the children of Virupa.*^® 
Seated on the grass at this sacrifice, I invoke Vivasvat, who is thy 
father. 6. (Kir. xi. 19.) May we enjoy the good will and gracious 

*29 This is the rendering of the words pravato mahlr anu, adopted by Eoth in his 
Illustrations of the Nirukta, p. 138. In support of this sense of mighty (celestial) 
waters, he refers to E.V. ix. 113, 8 (which I shall quote further on), and to verse 9 
of this hymn. In his article on the story of Jemshid, in the Journal of the German 
Oriental Society, iv. 426, he had translated the words, “from the deep to the heights;’* 
and Dr. Uaug. in his “ Essays on the Sacred Language, etc., of the Parsees,” p. 234, 
similarly renders, “ from the depths to the heights.” In the Atharva-veda, xviii. 4, 7, 
however, where the same words occur, tlrthais taranti pravato mahlr iti yajnahfitah 
iukfiio yerui yanti (“ They cross by fords the great rivers, [by the road] which tho 
virtuous offerers of sacrifice pass,”) they seem more likely to mean the mighty streams. 
Compare Professor Muller’s Lectures, ii. 515. 

430 Virupa is mentioned in E.V. i. 45, 3 ; viii. 64, 6 ; and the VirOpas in iii. 53, 
6,' and X. 62, 5 f. See the 3rd vol. of this work, p. 246 and note. 
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benevolence of those adorable beings, the Angirases, our Fathers, the 
Navagvas, the Atharvans, the Bhrigus, offerers of soma. 7. Depart 
thou,^^^ depart by the ancient paths (to the place) whither our early 
fathers have departed. (There) shalt thou see the two kings, Yama and 
the god Yaruna, exhilarated by the oblation {svadha)^ (or, exulting in 
independent power). 8. Meet with the Fathers, meet with Yama,^** 
meet with the [recompense of J the sacrifices thou hast offered in 
the highest heaven. Throwing off all imperfection again go to thy 
home. Become united to a body, and clothed in a shining 

^31 The following verses (as appears from Professor Muller's Essay on the funeral 
rites of the Brahmans, Journal of the German Oriental Society, for 1855, p. xi.) are 
addressed at funerals to the souls of the departed, while their bodies are being con- 
sumed on the funeral pile. 

*** The A.V. xviii. 2, 21 is as follows: 21. Svayami te manasa manahihetnan 
grihan upa jujushcinah chi | sam gachhasva pitribhih sam yamena 8yona» tv a vatah 
vpa vantu sagmah | 22. lit tva vahantu Maruto udavahah udaprutah | ajena hrin- 
vnntu sltam varshenokshantu bdl iti | 23. lid ahvam dyur ayuahe kratve dakahaya 
Jlvase I svdn gachhatu te mano adhd pitrm upa drava \ “With my soul I call thy 
soul ; come with delight to these abodes ; meet with the Fathers, meet with Yama ; 
may delightful, pleasant breezes blow upon thee. 22. May tbo water-bringing, 
water-shedding Maruts boar thee upward, and creating coolness by their motion, 

sprinkle thee with rain. 23 May thy soul go to its own (Idndred), and hasten 

to the Fathers.” 

*'•*3 The phrase ish^apurta is explained by Dr. Haug (Ait. Br. ii. p. 474, note). 
Ishta, he says, means “what is sacrificed,” and apurtta, “filled up to/’ “ For all 
sacrifices go up to heaven, and are stored up there to be taken possession of by the 
sacrificer on his arrival in heaven.” The words before us will therefore mean “ rejoin 
thy sacrifices which were stored up.” The Atharva-veda, xviii. 2, 20, expresses the 
sentiment here referred to by Dr. Haug in these words : avadhah ym chakrishe 
j warns tds te santu madhmthiitah | “ May the oblations which thou offeredst while 
alive (now) drop thee honey.” And in A.V. xi. 1, 36, it is said : etaih sukritair 
anu gachema yajnam nuke tishtkantam adhi saptarasmaa j “With these good deeds 
may we follow the sacrifice which abides in the heaven with seven rays.” Compare 
A.V. vi. 122, 4 : yojriam yantam manasa brihantam anv&rohami tapasd sayonih | 
upahutah Ague jarasah parastat trit/ye ndke sadhamddham madema ) “ With my 
soul I ascend after the great sacrifice as it goes, dwelling together with ray austere- 
fervour; may we, Agni, invited, enjoy a festival in the third heaven beyond (the 
reach of) decay.” And A.V. vi. 123, 2 : anvhgantd yajamdnah svasti ish^hpurtam 
sma kf'inutdvir asmai | 4. 8a pachdmi sa da^mi sa yaje sa dattad md yusham | 6. 
Viddhi purtasya no rdjan sa deva stimand bhava | 3. “ The sacrificer will follow in 
peace ; show him what he has offered. 4. I cook, I give, I offer oblations ; may I 
not be separated from what I have given. 5. 0 king, recognise what we have be- 
stowed; be gracious.” Compare A.V. iii. 29, 1. 

Muller (in the Essay just referred to, p. xiv.) translates this verse thus: “Leave 
evil there, then return home, and take a form,” etc. This rendering appears to make 
the departed return to this world to resume his body, though in a glorified statOi 
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form.^ 9. Go ye, depart ye, hasten ye from hence/^ The Fathers 

have made for him this place. Tama gives him an abode dis- 

tinguished by days, and waters, and lights. 10. By an auspicious 
path do thou hasten past the two four-eyed brindled dogs, the 
offspring of Sarama. Then approach the benevolent Fathers who 
dwell in festivity with Tama (compare A.V, xviii. 4, 10). 11. In- 

trust hira,^^ o Tama, to thy two four-eyed, road-guarding, man- 
observing watch-dogs ; and be8t6w on him prosperity and health. 12, 
The two brown messengers of Tama, broad of nostril and insatiable, 
wander about among men.^^® May they give us again to-day the auspi- 
cious breath of life, that we may behold the sun. 13. Pour out the 

soma to Tama, offer him an oblation. To Tama the sacrifice pro- 

ceeds when heralded by Agni and prepared. 14. Offer to Tama an 
oblation with butter, and be active. May he grant us to live a long 

■which does not seem to bring out a good sense. Roth, on the other hand (in Jonm. 
Germ. Or. Society, iv, 428), connects the vtoxdipunah with what precedes, and renders 
the verse thus : ‘‘ Enter thy home, laying down again all imperfection,” etc, 

Tlie A.V. xviii. 2, 24, says : ma te mano ma *8or ma ^'ngZmZm ma rasasya te | 
ma te hasta tanvah kinchaneha | 25. 31 a tva vrikshah sam badhishtama dev't prithim. 
maht I lokam pitrishu vitva cdkasva Yamarajasu | 26. Yat te angam atihitam pard* 
chair apdnah pram yah u vdte paretah | tat te sangatya pitarah sanlddh ghdsdd 
ghdsam punar d veiayantu | “Let not thy soul nor anything of thy spirit (asw), or 
of thy members, or of thy substance, or of thy body, disappear. 25. Let no tree vex 
thee, nor the great divine earth. Having found an abode among the Fathers, flourish 
among the subjects of Yama. 26. Whatever member of thine has been removed afar, 
or breath of thine has departed in the wind, may the combined Fathers reunite them 
all with thee.” 

^36 These words, according to Professor Muller, are addressed to evil spirits. 

^37 Avasdnam. Compare A.V. xviii. 2, 37, where Yama is said to recognise those 
who are his own : daddmi asmai avasdnam etad yah esha dgdd mama ched abhud 
iha I Yamas chikitvdn prati etad aha mamaisha rdye upa tishthatdm iha ) “I give 
this abode to this man who has come hither, if he is mine. Yama, perceiving, says 
again, ‘ He is mine, let him come hither to prosperity.’ ” 

^38 See Roth, Journal German Oriental Society, iv. 428, at the foot, and his ex- 
planation of pari dehi^ s.v. dZd (see also x. 16, 2 ; and A.V. viii. 2, 20, 22). Muller, 
on the other hand (p. xiv.), translates : “ Surround him, Yama, protecting him from 
the dogs,” etc. 

A3d The two dogs of Yama are also mentioned in A.V. viii. 1, 9, where one of them 
is said to be black ijsydma) and the other spotted {sabala). In A.V. viii. 2, 11, the 
messengers of Yama, who wander among men, are spoken of in the plural, without 
being described as dogs ( Vaivasvatena prahitdn Yama-dutdms charato 'pa sedhdmi 
aarvdn). In A.V. v. 30, 6, they are spoken of as two: dutau Yamasya md 'nugdh 
adhi jtvapurd ihi j “ Do not follow Yama’s two messengers ; come to the cities of the 
living.” In A.V. viii. 8, 10 f. also the messengers of Death and Yama are mentioned. 
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life among tlie gods. 15. Offer a most honied oblation to king Yama. 
Let this salutation ^be presented) to the earliest-born, the ancient 
rishis, who made for us a path.’’ 

Hymn 15 of the same Mandala is addressed to the Fathers, or 
departed ancestors, who, as we have already seen, are conceived to be 
living in a state of blessedness in the other world, though in some 
places, as we shall see, some of them are conceived to have other abodes. 
I will quote some verses from it, which will show still further their 
enjoyments, powers, and prerogatives: — 

X. 15, 1. Ud Iratam avare ut pa/rdsah ud madhyamdh pitarah 8om^ 
ydsah \ mum ye lyur avrihdh fitajnds te no avantu pitaro haveshu | 2. 
Jdam pitribliyo namo astu adya ye purvdso ye upardsah lyuh | ye 
pdrthive rajasi d niahattdh ye vd nunarn suvrijandsu vikshu | • 5. 

Upahutdh pitarah somydso harhishyeehu nidhishu priyeshu | te a gamantu 
te iha iruvantu adhi hruvantu te avantu asmdn | 6. Achya jdnu ddk’^ 
shinato nishadya imam yajnam ahhi grinita viive \ md himsishfa pitarah 
kena chin no yad vuh dgah purushatd kardma | 7. Aslndso arunlndm 
upasthe rayim dhatta ddsushe martydya | putrehhyah pitaras tasya 
vasvah pra yachhata te ihorjam dadhdta | 8. Ye nah purve pitarah 
somyaso anuhire eomapitham vasishthdh | tehhir Yamah samrardno 
Jiavimshi usann usadlhih pratikdmam attu | .... 10. Ye satydso havi^ 
rado liavishpdh Indrena devaih saratham dadhdndh [ d Ague ydhi sahas-^ 
ram devavandaih paraih purvaih pitrihhir gharmasadhhih | 11. Agni^ 
shvdttdh pitarah d iha gachhata sadah sadah sidata supramtayah | atta 
havimshi prayaidni harhishi atha rayim sarvaviram dadhatana | . . . . 13. 
Ye cheha pitaro ye cha neha yams cha vidma ydms cha na pravidma | 
tvam vettha yati te jdtavedah svadhdhhir yajnam sukritam jushasva | 14. 
Ye agnidagdhdh ye anagnidagdhdh madhye divah svadhayd mddayante [ 
telhih svardl asunltim etdrh yathdvaiam tanvam kalpayasva | 

‘‘1 (=*V. S. 19, 49; Nir. 11, 18). Let the lower, the upper, and 
the middle Fathers, the offerers of soma, arise. May these Fathers, 
innocuous, and versed in righteousness, who have attained to (higher) 
life {asu) protect us in the invocations. 2 («V. S. 19, 68). Let this 
reverence be to-day paid to the Fathers who departed first, and who 
(departed) last, who are situated in the terrestrial sphere,*^ or who are 

Compare the word asura, ** Spirit,** and asunlti^ in verse 14, below. 

Compare A.V. xviii. 2, 49 ; Y$ naJi pituh pitaro ye pUdmahah ye dviviiur une 
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now among tlie powerful races (the gods) 5 (=Y. S. 19, 67). 

Invited to these favourite oblations placed on* the grass, may the 
Fathers, the offerers of soma, come ; may they hear us, may they 
intercede for us, and preserve us. 6 (=V. S. 19, 62). Bending the 
knee, and sitting to the south, do ye all accept this sacrifice. Do us no 
injury, o Fathers, on account of any offence which we, after the 
manner of men, may commit against you. 7 (—V. S. 19, 63) Sitting 
upon the ruddy [woollen coverlets], bestow wealth on the mortal who 
worships you. Fathers, bestow this wealth upon your sons, and now 
grant them sustenance. 8 (=Y. S. 19, 51). May Yama feast accord- 
ing to his desire on the oblations, eager, and sharing his gratification 
with the eager Yasish^has, our ancient ancestors, who presented the 
soma libation. 10. Come, Agni, with a thousand of those exalted 
ancient Fathers, adorers of the gods, sitters at the fire, who are true, 
who are eaters and drinkers of oblations, and who are received into 
the same chariot with Indra and the gods. 11 (=Y. S. 19, 59). 
Come hither, ye Agnishvatta Fathers; occupy each a seat, ye wise 
directors ; eat the oblations which have been arranged on the grass, 
and then bestow wealth on us, with all our offspring ... 13, 
Thou knowest, o Jatavodas, how many those Fathers are who are here 
nnd who are not here, those whom we know and do not know ; accept 

^ntariksham | ye ajeshiyanti prithivlm uta dyam tebhyah pitrihhyo namasa vidhema j 
“ Let us worship with reverence those Fathers who are the fathers, and those who 
are the grandfathers, of our father ; those who have entered into the atmosphere, or 
who inhabit the earth or the sky.’" See also A.V, xviii. 3, 59. 

According to the A.V. xviii. 2, 28, evil spirits sometimes come along with the 
Fathers; ye dasyavo pitruhu pravish{ah jndtimukhdh ahutMas charanti \ pardpnro 
nipuro ye bharanti Agnir tan asmat pra dhamdti yajndt | “ May Agni blow away 
from this sacrifice those Dasyus who have no share in the oblations, whether they 
wear gross or subtile bodies, who come, entering among the Fathers, with the faces of 
friends.” Compare V. S. ii. 30, and commentary. 

Compare A.V. vi, 41, d: ma no hUsishur fts/myo daivybh, ye tanupah ye naa 
tanvas tanvjah \ amartyah martyan abhi nah aachadhvam dyur dhatta prataram 
jwaae nah | “ Let not the divine rishis, who are the protectors of our bodies, forsake 
us, t)o ye who are immortal visit us who are mortals ; put into us vitality that we 
may live longer.'* A.V. viii. 8, 15 ; Gandharvdpsarasah sarpan devdn punyajandn 
pitrln j driah^n adriahtdn ishnnmi yathd sendm amum hanan j “ I incite the Gand- 
harvas, Apsarases, serpents, gods, those holy men the Fathers, the seen and the un- 
seen, that they may destroy this army.” According to the Mahubharata, Sabhapar- 
van, 461, there are seven troops of Pitpe or Fathers, four embodied ^murttimantah) 
And three bodiless {aiaririv^alh). 
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tho sacrifice well offered with the oblations. 14 (=Y, S. 19, 60). Do 
thou, o self-resplendent god^ — along with those (Fathers) who, 
whether they have undergone cremation or not, are gladdened by our 
oblation — grant us this (higher) vitality and a body ac- 

cording to our desire.’’ 

A funeral hymn addressed to Agni**® (x. 16) also contains some 
verses which illustrate the views of the writer regarding a future life : 

X. 16, 1. Md enam Agne vi daho md ^hhi socho ma ^sya tvacham 
cliilcshipo md sarlram | yadd sritam krinavo Jdtavedo athem enam pm 
hinutdt pitrihJiyah [ 2. S'ritam yadd karasi Jdtavedo athem enam pari 
dattdt pitrihhyah | yadd gachhdti asunitim etdm atha devdndm vaianir 
bhavdti | 3. Suryam chakshur gachhatu vdtam dtmd dydm cha gachha pru 
thivim cha dharmand \ apo vd gachha yadi tatra te hitam oshadhuhu prati 
tishtha iariraih [ 4. Ajo hhagaa tapaad tarn tapasva tarn te kochis tapatu 
tarn te archih | yds te iivds tamo Jdtavedas tdhhir vahainam sukritdm u 
lokam I 5. Ava srija punar agne pitribhyo yas te dhutas charati svadhd- 
bhih I dyur vasdnah upa vetu ieshah sangachhatdm tanvd Jdtavedah | 6. 
Yat te krishnah sakunah dtutoda pipilah sarpah uta vd kvdpadah [ Agnis 
tad viivam agadam krinotu Somas cha yo brdhnandn dviveia j 

^‘1. Do not, Agni, burn up or consume him (the deceased); do not 


As Agni is addressed in the two preceding verses, it might have been supposed 
that he is referred to in this epithet of self-resplendent or sovereign ruler, 

especially as the same function is assigned to him in x. 16, 6, as is assigned to the 
deity addressed in this verse. But the commentator on the Vajasaneyi Sanhita, 19, 
60 (where the verse occurs, with most of the others in tins hymn, though not in the 
same order), understands it of Yama ; as does also Professor Roth (see s.v. asuntii) 
in the passage of the A.V., where it occurs along with asunlH, See next note. 

This word also occurs in the second verse of the next, the 16th hymn. In R.V. 
X. 69, 5, 6, it appears to be employed as the personification of a god or goddess. 
Professor Muller, Journ. R.A.S. vol. ii. (1866), p. 460, note 2, however, considers 
that “ there is nothing to show that Asuniti is a female deity,” “ It may bo a name 
for Yama, as Professor Roth supposes ; but it may also be a simple invocation, one of the 
-many names of the deity.” He himself renders it “ guide of life,” ibid. In A.Y. xviii. 
3, 59, it is joined with &vard \ : ye nahpituh pitaro ye pitdmahdh ye dvivisur uru an* 
tariksham | tebhyah svardd asunitir no adya yathavaiam tamah kalpaydti | “ May 
the monarch (or self-resplendent being) who bestows vitality fashion for the fathers 
and grandfathers of our father, who have entered the wide atmosphere, and for us to- 
day, bodies according to our desire.” 

According to Professor Muller (Funeral Rites of the Brahmans, p. xi. f.) some 
verses from this hymn are repeated after those from hymn 14, while the remains of 
the departed are being burnt. 
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dissolve his skin, or his body.**’’^ When thou has matured^® him, o 
Jatavedas, then send him to the Fathers. 2. When thou maturest 
him, Jatavedas, then consign him to the Fathers. When he shall 
reach that state of vitality, he shall then fulfil the pleasure of the 
gods. 3. Let his eye go to the sun,^*® his breath to the wind. Go to 
the sky, and to the earth, according to (the) nature (of thy several 
parts) ; or go to the waters, if that is suitable for thee ; enter into the 
plants with thy members. 4. As for his unborn part, do thou (Agni) 
kindle it with thy heat ; let thy flame and thy lustre kindle it ; with 
those forms of thine which are auspicious convey it to the world of 
the righteous.^®® 5. Give up again, Agni, to the Fathers, him who 

Compare A.V. xviii. 4, 1 0-1 3. In the sixty-fourth verse of the same hymn it 
is said : yad vo Agnir ojahad ckam angam pitrilokam gamayan jdtaveduh | tad vah 
punar a pyayayami aangcih svarge pitaro m&dayadhvam \ “ Wliatever limb of you 
Agni Jatavedas left heliind, when conveying you to the world of the Fathers, that I 
hero restore to you. Revel in heaven, ye Fathers, with (all) your members.’^ 

Compare A.V. xviii. 4, 12. 

In A.V. viii. 2, 3, a man dead, or in danger of dying, is addresed in these 
words : vdtat ie pranam avidam auryach chakshur ahum tava | yat te manaa tvayi 
tad dharay&mi aam vitsva angair vada jihvayS, dXapan | “ I have obtained thy breath 
from the wind, thine eye from the sun ; I place in thee thy soul {manaa) ; have sen- 
sation in thy limbs ; speak, uttering (words) with thy tongue.*’ Compare A.V. v. 
24, 9 : Suryaa chakshuahdm adhipatih | “ Surya is the superintending lord of the 
eyes and A.V. xi. 8, 31 : Suryaa chakahtir Vatah pranam purushasya vi hhejire | 
“ Surya occupied the eye, and Vata (the wind) the breath of Purusha (or man).” See 
also A.V. xix. 43, 2, 3. Compare further Plato, Repub. vi. 18, where Socrates says of 
the eye : *A\A* i]\ioiiZiarar6v ye olpai t&v irepl tos opydifuv, “I regard it 

[the eye] as of all the organs of sensation, possessing the most affinity to the sun.” Eur. 
Suppl. 632 f. *'Odev h'eKacTTov its rh tray,* *evTaW hrriXBe^ rrvevya fAv irphs 

aiBepa^ rh traya d*is yrjp' “Rut each element of the body has departed to the 
quarter whence it came, the breath to the aether, the body itself to the earth.” A 
similar idea is expressed in a verse of Goethe, which I had formerly read, and for a 
copy of which, with the context, I am indebted to Professor Aufrecht. The passage 
occuis in the introduction to the Farbenlehre (Ed. 1858, vol. xxxvii. p. 6), and is as 
follows : “ Hierbei erinnern wir uns der alten ionischen Schule, welche mit so groszer 
Bedeutsamkeit immer wiederholte : nur von gleichem werde Gleiches erkannt ; wie 
auch der Worte eines alten Mystikers, die wir in deutscheu Reimen folgendermaszen 
{lusdrucken mochten : 

War’ nicht das Auge sonnenhaft, 

Wie kbnnten wir das Licht erblicken ? 

Lebt’ nicht in uns des Gottes eigne Kraft, 

Wie kbnnt’ uns Gottlieb es entziicken ? 

Jene unmittelbare Verwandtschaft des Lichtes und des Augea wird niemand laiignen, 
aber” u.s.w* 

In AV. xviii. 2, 36, Agni is entreated to burn mildly, and to spend his fury on the 
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comes offered to thee with oblations. Putting on life, let him approach 
(his) remains ; let him meet with his body, o Jatavedas. 6. Whatever 
part of thee any black bird, or ant, or serpent, or beast of prey, has 
torn, may Agni restore to thee all that, and Soma who has entered 
into the Brahmans.” Compare Vajasaneyi Sanhita, xviii. 51. Agnim 
yunajmi iavasa ghritena divyam suparnam vayasd hrihantam | tena vayam 
gamema hradhnasya vishtapam svo ruhunuh adhi ndkam uttamam [ 52. 
Imau te pakshdv ajarau patatrinau ydlhydm rakshdmsi apaJiamsi Ague ( 
tdhhydm patema sukritdm u lokani yatra irisliayo jagmuh prathamajdh 
purdndh \ 51. ‘‘With power and with butter I attach Agni, the 
celestial bird, mighty in energy : through him may we go to the sphere 
of the sun, ascending the sky to the highest heaven. 52. Borne by 
those thine undecaying, flying pinions, wherewith thou, Agni, slayest 
the Eakshases, may we soar to the world of the righteous, whither 
the ancient, earliest-bom rishis have gone.” 

In various parts of the A.Y. Agni is similarly addressed. Thus in 
vi. 120, 1. Yad antariksham prithivim uta dydm yan mdtaram piiaram 
vdjihimsima | ay am tasmdd gdrhapatyo no Agnir ud in naydti sukpitasya 

woods and on the earth {sain tapa ma V* tapo Agne md tanvam tapa | vaneshu 
sushino asiu te prithivyam astu yad harah). The TaittrTya Brahmana has the fol- 
lowing passage : hi. 10, 11, 1 : Kas chid ha vai asmtil lokat pretya dtmdnam veda 
oyam aham asmV^ iti ( kaschit svam lokath na pratijdndti agnimugdho ha eva 
dhuma^tantah svam lokam na pratijdndti I atho yo ha eva etam agnim mvitram veda 
sa eva asmdl lokdt pretya dtmdnam veda ayam aham asmi'^ iti | sa svaih lokam 
pratijdndti csha u cha eva enam tat sdvitrah svargaih lokam ahhi vahati | “ One man 
departing from this world knows himself that ‘ this is I myself.’ Another does not 
recognize his own world. Bewildered by Agni, and overcome by smoke, he does not 
recognize his o^vn world. Now he who knows this Agni Savitra, when he departs 
from this world knows himself, ‘that this is I myself.’ He recognizes his own world. 
This Savitra carries him to the heavenly world.” A few lines further on it is said that 
the days and nights suck up in the next world the treasure of the man who does not 
possess a particular sort of knowledge, whilst he who knows Agni Savitra finds his trea- 
sure not sucked up {tdni ha anevamvidusho amushmin loke sevadhim dhayanti | . . . . 
atha yo ha eva etam agnim sdvitram veda tasya ha eva ahordtrdni amushmin loke 
ievadhim na dhayanti). The Taitt. Br. ii. 4, 2, 6, says of Agni : Pratnam sadastham 
anupasyamdnah d tantum Agnir divyam tatdna | tvaih nas tantur uta eetur Agne 
tvam panthdh bhavasi devayanah | tvayd 'gne prisktham vayam druhema atha devaih 
sadhamddam madema J “Agni, exploring the ancient abode, has extended the celestial 
cord. Thou, Agni, art our cord, and our bridge ; thou art the path which conducts 
to the gods. By thee may we ascend to the summit (of heaven), and there Hve in 
j<>yful fellowship with the gods.” The same Brahmana says in another place, i. 5, 
2, 6, that the stars are the houses of the gods, and that whoever knows this possesses 
houses {devagfihe t vai nakshatrdni | yah evam veda gfihi eva hhavati)^ 
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hkam | Whatever iejury we have done to air, earth, or sky, to 
father or mother, may Agni Garhapatya (delivering) us from that, 
convey us up to the world of righteousness/^ xii. 2, 45. Jlvandm dyuh 
pra tira tvam Ague pitrindm loJcam api gachhantu ye mritdh\ ‘‘Do 
thou, Agni, prolong the lives of living creatures ; and may those who 
are dead go to the world of the Fathers/’ xviii. 3, 71. Arabhasva 
jdtavedas tejasvad haro astu te ) kafir am asya sandaha athainam dhehi 
sukriidm u lolce j “Seize him, Agni, let thy heat be powerful; bum 
his body ; then place him in the world of the righteous.” xviii. 4, 9. 
Purvo 'gnis tvd tapatu karn purastad kam pakchdt tapatu gdrhapatyah | 
dahhinugnis te tapatu karma varma uttarato madhyato antarikshdd diko 
diko Ague paripdhi ghordt 1 10. Yuyam Ague kantamdlhu tanuhhir 
ijdnam ahhi loJcam svargam ] akvdh hhutvd pirishtivdho vahdtha yatra 
devaih sadhamadam madanti ] “ May the eastern fire warm thee pro- 
pitiously in front (or to the east), and the garhapatya fire behind (or 
to the west) ; may the southern fire warm thee, as thy defender and 
protector: Agni, preserve from everything dreadful on the north, in 
the middle, from the air, and from every side. 10. Do ye (the 
various forms of) Agni, become horses, and carry the sacrificer on 
your backs in your most gracious forms to heaven, where men hold 
festival with the gods.” 

(4) Summary of the conceptions conveyed in the preceding quotations. 

I shall now extract from these texts and others a summary of the 
conceptions which they convey. 

Yama is the son of Vivasvat (ix. 113, 8; x. 14, 1 [=A.V. xviii. 
1, 49] ; X. 14, 5 ; x. 58, 1 ; x. 60, 10), and of Saranyu, the immortal 
daughter of Tvashtri (x. 17, 1, 2). He is elsewhere said, as Professor 
Both considers (see above), to have been one of the original pair of 

Journal of the German Oriental Society, iv. 426 ; Journal of American Oriental 
Society, iii. 335 ; Illustrations of Nirukta, p. 138. As Professor Muller denies (see 
above, p. 288) that Yama was regarded by the Vedic poets as the first man, he 
explains as follows (Lectures, 2nd Series, p. 514 ff.) the process by which he came 
to be transformed into the monarch of the dead ; “Let us imagine, then,” be says, 
“ as well as we can, that yama^ twin, was used as the name of the evening, or the 
setting sun, and we shall he able perhaps to understand how in the end Yama came 
to be the king of the departed and the god of death. As the East was to the early 
thinkers the wurce of life, the West was to them Nirfiii^ the exodm^ the land of 
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human beings (x. 10, 2), and to have sprung from the Gandharva, a 
deity of the atmosphere, and his wife (x. 10, 4). In the same hymn 
{passim) he is declared to have resisted the solicitations of his twin- 
sister Yarn! to form a sexual union with her for the continuation ot 
the species.^®* He was the first of mortals who died, and discovered 
the way to the other world ; he guides other men thither, and as- 
sembles them in a home, which is secured to them for ever (x. 14, 1, 2; 
A.Y. vi. 28, 3,* xviii. 1, 49, 50; xviiL 3, 13).^^'^ In one place he is 
represented as carousing with the gods under a leafy tree, E.V. x. 

death. The sun, conceived as setting or dying every day, was the first who had 
trodden the path of life from East to West — the first mortal — the first to show 
us the Wiiy when our course is run, and our sun sets in the far West.'\ . . . “ That 
Yama’s character is solar might be guessed from his being called the son of Vivas- 
vat. Vivasvat, like Yama, is sometimes considered as sending death. R.V. viii. 
67, 20 : ‘ May the shaft of Vivasvat, o Adityas, the poisoned arrow, not strike us 
before we are old ! ” * [And in A.V. xix. 9, 7, it is said : “ May Mitra, may Varuua, 
may Vivasvat, may the Ender (death) be favomable to us (.-/aw 7to Mitrah iam 
Variinah 8 am Vivasvan s'am Antakafj). On the other hand Vivasvat is sometimes 
spoken of as preserving from Yama. Thus in A.V. xviii. 3, 62, it is said : Vivasvan 
no amritatve dadhatu paraitu mrityur amritam nah aitu | imdn rakshatu purn* 
shan a jarimno ma shu esham asavo Yamam guh | “ May Vivasvat place us in a 
state of immortality. May death pass away, and deathlessriess come to us. May he 
preserve these men from decay. May their spirits not depart to Yama.”— J.M.] 
. . . . ” His (Yama’s) own seat is called the house of the gods (x. 135, 7) ; and these 
words follow immediately on a verse in which it is said : ‘ the abyss is stretched out 
in the East, the outgoing is in the West.” (In a note the following are referred to 
as additional passages to be consulted, viz., R.V. i. 116, 2; vii. 33, 9; ix. 68, 3, 
6; X. 12, 6 ; x. 13, 2, 4 ; x. 63, 3 ; x. 64, 3 ; x. 123, 6.) “These indications, 
though fragmentary, are sufficient to show that the character of Yama, such as we 
find it ill the last book of the Rig-veda, might well have been suggested by the 
setting sun, personified as the leader of the human race, as himself a mortal, yet as a 
king, as the ruler of the departed, as worshipped with the fathers, as the first witness 
of an immortality to be enjoyed by the fathers,” etc. I may remark that in the 
S'atap. Br. xiv. 1, 3, 4, Yama is identified with the sun ; but he is, a little further on, 
xiv. 2, 2, 11, similarly identified with Vayu. 

See Professor Koth’s observations on this dialogue in the Journal of the Ameri- 
can Oriental Society, iii. 335 f. 

^53 See Professor Roth’s remarks on these passages in the Journals, etc., above 
referred to. In the Journal of the German Oriental Society, iv. 427, he remarks on 
these hymns : “We here find, not without astonishment, beautiful conceptions on im- 
mortality, expressed in unadorned language with child-like conviction. If it were 
necessary, we might here find the most powerful weapons against the view which haa 
lately been revived, and proclaimed as new, that Persia was the only birthplace of 
the idea of immortality, and that even the nations of Europe had derived it from that 
quarter ; as if the religious spirit of every gifted race was not able to arrive at it by 
»t8 own strength.” 
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135, {yasmin vrtJcshe supaldh devaih aampihate Yamah), He is a 
king, and dwells in celestial light, in the innermost sanctuary of 
heaven, ix. 113, 7, 8 (see above, p. 226, and below, where the passage 
will be quoted at greater length), where the departed behold him 
associated in blessedness with Yaruna (x. 14, 7). He grants luminous 
abodes in heaven to the pious (x. 14, 9), who dwell with him in 
festive enjoyment (x. 14, 8, 10). In the A.Y. xviii. 2, 32, he is said 
to be superior to Vivasvat, and to bo himself surpassed by none ( Tamah 
paro *varo Vtvasvdn tatah parafh na ati pahjdmi hinchana). 

In the Ilig-veda Yama is nowhere represented (as he is in the later 
Indian mythology)^®® as having anything to do with the future punish- 
ment of the wicked. In fact, the* hymns of that Yeda contain, as far 
as I am aware, no prominent mention of any such penal retribution ; 
but the passages which appear to recognize the existence of a Tartarus 
>vill be quoted further on. Nevertheless, Yama is still to some extent 
on object of terror. In x. 14, 10-12, he is represented as having two 
insatiable dogs, with four eyes and wide nostrils, which guard the road 
to his abode, and which the departed are advised to hurry past with all 
possible speed. These dogs are said to wander about among men as 
his messengers (x. 14, 12), no doubt for the purpose of summoning 
them to the presence of their master, who is in another place, x. 165, 4, 
identified with death, and is described as sending a bird as the herald 
of doom {yasya dutah prahitah esha etat tasmai Yamdya namo astu 

In A.V. xviii. 4, 3, the Adityas are said to feast on honey in heaven [madhu 
ilalcshayanti). 

*** According to the Puranas, ‘‘ Yama fulfils the oflBce of judge of the dead, as 
w ell as sovereign of the damned ; all that die appearing before him, and being con- 
fronted with Chitragupta, the recorder, by whom their actions have been registered. 
The virtuous are thence conveyed to Swarga, or Elysium, whilst the wicked are driven 
to the different regions of Naraka, or Tartarus.’’ (Wilson, Vishnu Parana, p. 216 of 
Dr. Hall’s ed. vol. 2). Chitragupta is described in the following tasteless and extra- 
vagant style in the Vfihannaradlya Purana, quoted in Professor Aufrecht’s Catalogue 
of the Bodl. Sansk. MSS., p, 10, note : Fralaydmhuda-nirghosho anjanddri-sama^ 
prahhah | vidyut-prahhciyicdhair bimno dvdtri^ad-bhuja-samyutah | yojana-traya^ 
vutHro raht&ixsho dirghandaikah | damahp'd-kardla-vadano vdpltulya-vilochanah \ 
ftrityti-jvarndihhir yuktaa chitragiipto vibhlahanah | “ The dreadful Chitragupta, 
with a voice like that issuing from the clouds at the mundane dissolution, gleaming 
like a mountain of collyrium, terrible with lightning-like weapons, having thirty- 
tv'o arms, as big as three yojanas, red-eyed, long-nosed, his face furnished with 
^iriTtders and projecting teeth, his eyes resembling oblong ponds, bearing death 
An 1 diseases.” 
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mrityave^ compare A.Y. vi. 29, 1 ff.). And in a verse of the A.V. 
(xviii. 2, 27), death is said to be the messenger of Yama, who conveys 
the spirits of men to the abode of their forefathers. In another place 
(H.V. X. 97, 16) deliverance is sought from the bonds of Yama, as well 
as those of Varuna {niunchantu ma ^apathy ad atho Varunyud uta | atho 
Tamasya padhUdt^ see also A.Y. viii. 7, 28). In R.Y. i. 38, 5, too, 
where it is said {md vo mrigo na yavase jaritd Ihud ajoshyah | patlid 
Yamasya gad upa) Let not thy worshipper be disregarded like a wild 
animal in a pasture, or go along the road of Yama,” Yama is equiva- 
lent to death. In the following verse (already quoted) of the A.Y. vi. 
28, 3, also, Yama is identified with Mrityu (death) : Reverence be 
to Yama, death, who first reached the river, spying out the road for 
many, who is lord of these two-footed and four-footed creatures.’* 
(This verse coincides in part with R.Y. x. 14, 1, quoted above.) 
Compare also A.Y. v. 30, 12; vi. 63, 2.) 

When the remains of the deceased have been placed upon the 
funeral pile, and the process of cremation has begun, Agni, the god of 
fire, is prayed not to scorch or consume the departed, not to tear 
asunder his skin or his limbs, but after the flames have done their 
work, to convey to the Fathers the mortal who has been presented to 
him as an offering. The eye of the departed is bidden to go to the 
Bun ; his breath to the wind ; and his different members to the sky, 
the earth, the waters, or the plants, according to their several aflinities. 
As for his unborn part (ajo Ihdgali), Agni is supplicated to kindle it 
with his heat and flame, and, assuming his most auspicious form, to 
convey it to the world of the righteous (x. 16, 1-5 ; Yaj. Sanh. xviii. 
51 f.).^^® Before, however, this unborn part can complete its course 
from earth to the third heaven, it has to traverse a vast gulf of dark- 
ness.^®^ Leaving behind on earth all that is evil and imperfect, and 

^56 In the S'atap. Br. xi. 2, 1, 1, a man is said to be thrice born ; first from his 
father and mother, the second time through sacrifice, and the third time when, after 
death and cremation, he once more emerges into life {}rir ha vai piirusho jayate | 
etan nu eva matui cha adlii pitui cha agre jay ate | atha yam yajnah upanamatisa 
yad yajate tad dvitfyam jdyate | atha yatra mriyate yatra enam agnav abhyadadhati 
sa yat tatah samhhavati tat tritlyaih jdyate). 

A.V, ix. 5, 1. -4 nay a etam d rabhasva sukritdm loham apt gachhatu prajnnan | 
tlrtvd tamdmsi bahudhd mahdnti ajo ndkam dkramatdm tfitlyam | 3, Fra pado ’va 
nenigdhi duhharitam yat chachdra iuddhaih iaphair d kramatdm prajdnan | tJrtvd 
tamdmsi bahudhd vipalyann ajo ndkam dkramatdm tfitlyam | From the contents of 
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proceeding by tl^e paths which the fathers trod (E.V. x. 14, 7), the' 
spirit, invested with a lustre like that of the gods, A.Y. xi. 1, 37 {^yena 
dttvdii jyotishd dyum uduyan hrahmaudanam pakivd sukritasya lolcam | 
Una geshma mkritasya lokam svar drohanto ahhi nakam uttamam)^ soars 
to the realms of eternal light (ix. 113, 7,) in a cay, or on wings (A.Y. 
iv. 34, 4), on the undecaying pinions wherewith Agni slays the Eak- 
shases (Yaj. Sanh. xviii. 52), wafted upwards by the Maruts, fanned by 
soft and gentle breezes, and refrigerated by showers (A.Y. xviii. 2, 
21 ff.) ; recovers there its ancient body in a complete (A.Y. xviii. 2, 

verse 2 (where the aja is said to be carried to Indra as his share), and from the 
mention of “hoofs” in verse 3, I am now led to think that these verses refer to a 
goat, and not to the unborn spirit (both being denoted by the word oja), although 
some of the expressions seem more properly applicable to the latter than to the former. 
In any case, however, the verses prove that any being proceeding from earth to 
heaven has to traverse a region of darkness before he can reach his destination. I 
translate as follows : “ Convey him ; carry him ; let him, undervstanding, go to the 
world of the righteous. Crossing the gloom, in many directions immense, let the 
goat ascend to the third heaven 3. Wash his feet if ho has committed wicked- 

ness : understanding, lot him ascend with cleansed hoofs. Crossing the gloom, gazing 
in many directions, let the goat ascend the third heaven.” Compare R.V. i. 50, 10 
(= A.Y. vii. 53, 7) quoted above in the Section on Surya, p. 160. In the Vaj. 
Sanh. xxxi. 18, also, the great Purusha, of sun-liko brightness [nditya-varna)^ is 
said to dwell above the darkness {tamamh parastat). See also Manu, iv. 242. The 
commentator, on this latter passage, however, as well as Roth, s.v. tamas^ under- 
stands the phrase dustaram tarn as, “ darkness hard to cross,” as referring to hell. 
Compare the phrases adhamam tamas and andham tama,% to be adduced further on. 
The word aja seems to have the sense of “ the unborn” in different passages of the 
R.V., and in A.V. x. 7, 31 (seo Bohtlingk and Roth, s,v.y 2, aja) ; but it may have 
the sense of “goat” throughout the whole of A.V. ix. 5, though B. and R. adduce 
verse 7 as one of the places where it means “unborn.” That verse, however, may 
be rendered thus : “ The goat is Agni ; they call the goat light ; they say that a goat 
is to be given by a living man to the priest. A goat, when given in this world by a 
believing man, disperses the gloom afar {Ajo Agnir ajam u jyotir ahur ajamjivata 
brahmane deyam ahuh [ ajas tamdmsi apa hanti duram aamin lake sraddadhdnena 
dattah)y In the same way it is said, in verse 10 : Ajas trinake tridive trip* 
fish^he ndkasya prishtUe dadivdmsam dadhdti | panchaudano brahmane dlya* 
mdnah | “The aja panchaudana, given to a priest, places him who bestows it 
in the third heaven, in the third sky, on the third summit, on the top of the 
heaven,” and in verse 21: “This aja panchavdana is an illimitable offering.” 
In ther A.V. xviii. 2, 48, there are said to be three heavens : “ The watery 
{udanvatT) heaven is the lowest, the pllumatl is the intermediate heaven, and the 
third is the pradyaus^ in which the Fathers dwell” {udanvati dyaur avama pllu* 
mntJti madhyamd | tfitlya ha pradyaur iti yasydm pitarah dsate). This agrees 
with the mention of the third heaven in A.V. ix. 5, 1, Three skies {tiaro dydvafy) 
fre also mentioned in R.V. vrii. 101, 4 ; and in R.V. vii. 104, 11, three earths {tisra^ 
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24 and glorified form,^®® meets with the forefathers who are living 
in festivity with Yama, obtains from him, when recognized by him as 
one of his own (A.Y. xviii. 2, 37), a delectable abode (E.Y, x. 14, 
8-10), and enters upon a more perfect life (R.Y. x. 14, 8 ; x. 15^ 
14; X. 16, 2, 5), which is crowned with the fulfilment of all desires 
(ix. 113, 9, 11), is passed in the presence of the gods (x. 14^ 14), and 
Employed in the fulfilment of their pleasure (x. 16, 2). 


(5) Further quotations from the hymns on the subject of paradise and 
future punishment. 

In the following passages of the A.Y. an expectation is expressed 
that the family relations will be maintained in the next world : — 
xii. 3, 1 7 : Svargaih loham alihi no naydsi sam jay ay d saha putrailj, 

prithivir adho astu visvah). Professor Roth, s.v, div, refers to other passages, among 
trliich is RY. v. 60, 6., Yad uttame Maruto madhyame va yad va a/vame subhagaso 
divi "^tha | Whether, fortunate Maruts, ye are in the highest, middle, or lowest,’ 
sky.’* The A.Y, iv. 20, 2, says there are three heavens and three earths {tisro divas 
tisrah pfithivlK) ; and A.Y. vi. 21, says there are three earths, of which our earth 
{bhumi) is the highest (or best) {imdh yds tisrah prithivis tdsdm ha bhitmir uttamd). 
In A.V. ii. 5, 22-26, it is said that the man who bestows an aja panchaudana^ 
illuminated by largesses {dahshind’-jyotisham : compare hiranya^jyotisham^ A.V. x., 
9, 6), shall not have his bones broken, or his marrow sucked out, but shall be intro- 
duced whole and entire (into heaven) : verse 23 {na tasyasthmi bhindydt na majjnO 
nirdhayet | sarvam enam samdddya idam idam pra vesayet | 26. Svargam lokam> 
asnute yo 'jam panchaiidanam dakshindjyotisham daddti). These passages, in which 
the departed are said to recover their bodily organization in all its completeness, form 
a striking contrast to the representations in the Homeric poems regarding the un- 
substantial nature of the ghosts of the departed. The passage of the Odyssey, xi^ 
488, is well known, in which Achilles tells Ulysses that he would rather be the slave 
of a poor man on earth than rule over all the departed. I find, however, the fol- 
lowing remarks of Professor Weber (Ind. Stud, ii, 206,) on the words yathd svapne 
tathd pitxiloke, “ as in a dream so in the world of the Fathers,” Katha Upanishad, 
vi. 6. “ This is evidently a popular conception, according to which the souls of the 
Fathers, like those in the Grecian Hades, experience no waking, but only a kind of 
dreamy life. I have as yet found this idea (which at a later period entirely dis- 
appears) only in the Satapatha Brahmana, xii. 9, 2, -2, where the following ex- 
planation of Vaj. Sanh, 20, 16 : yadijdgrad yadi svapne endmsi chakfima vayam [if 
we have committed sins, sleeping or waking] is given ; manushy&h vai jdgariiam 
pitarah suptam | manushya-kilvislidch cha enam pitfikilviskdch munchati | [* Men, 
,are what is awake; the Fathers what is asleep. He frees him from the sins oj 
men, and those of the Fathers.’] ” 

^^9 In regard to the celestial body, see Roth, in the Journal of the American Uriel 
tal Society, vol. iii., p. 343. 


20 
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tySLim I “Do thou conduct us to heaven; let us be with our wives ^ 
and children.*^ 

vi. 120, 3 : Yatra mhardah auhrito madanti vihdya rogafrt tamah 
ivdyoLh 1 ailonah angair ahrutdk svarge tatra paiyema pitarau cha 
putrdn I “ In heaven, where our virtuous friends enjoy blessedness, 
having left behind the infirmities of their bodies, free from lameness or 
distortion of their limbs, may we behold our parents and our children.’^ 
(Compare A.V. iii. 28, 5 f.) 

ix. 5, 27 : Td pdrvam patifh mtivd athdnyarh vindate patim j panch- 
audanam cha tdv ajam dadato na vi yoshatah | 28. Samdnaloko hhmati 
punarhhuvd ^parah patih | yo ^jam panchaudanafh dakshinajyotisham 
daddti | “When a woman has had one husband before, and gets 
another, if they present the aja panchaudana offering, they shall not 
be separated. 28. A second husband dwells in the same world with 
his re- wedded wife, if he offers the aja panchaudana, etc.’^ 

xviii. 2, 23 : Svdn gachhatu te manah adha pitrin upa drava | “Let 
thy soul {manas) go to its own ; and hasten to the fathers.’^ 

The enjoyments of this future state are said, in R.V. ix. 113, 7ff., 
to be conferred by the god Soma, and are described as follows : 

7. Tatra jyotir ajasrarh yasmin loke svar hitam | tasmin mam dhehi 
pavamdna amrite loke akshaye Indrdyendo parisrava | 8. Yatra rdjd 
Vaivasvato yatrdvarodhanam divah | yatrdmur yahvatlr dpaa tatra mdm 
amritafh kridhi | 9. Yatrdnukdmam charanam trindke iridive divah | 
lokdh yatra jyotishmantas tatra mdm amritam kridhi | 10. Tatra 
hdmdh nikdmds cha yatra hradhnasya vishfapam | svadhd cha yatra tri^ 
ptis cha tatra mdm amritam kriuhi \ 11, YatrdnanddS cha moddk mudah 
pramudah deate J kdmasya yatrdptdh kdmds tatra mdm amritam kridhi j 
7. “Place me, o purified (Soma), in that imperishable and un- 
changing world, where perpetual light and glory are found. 8. Make 
me immortal (in the realm) where king Yaivasvata (Yama) dwells, 
where the sanctuary of the sky exists, and those great waters (flow). 
9. Make me immortal in the third heaven, in the third sky, where 
action is unrestrained,*®^ and the regions are luminous. 10. Make me 


In the later Indian writings the widow who burns herself on her husband’s 
ineral pile is supposed to rejoin him in Svarga. See the texts cited by Colebrooke, 
ssays, i. 116 f. 


Wei heaven he acts according to his pleasure’' {hdmacharo'sya avarge loke 
Taitt. Br. iii. 12, 2, 9. 
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immortal in the world where there are pleasures and enjoyments, — ^in 
the sphere of the sun, — where ambrosia and satisfaction are found. 11. 
Make me immortal in the world where there are joys, and delights, 
and pleasures, and gratifications ; where the objects of desire are 
attained.*' 

The pleasures here referred to are most probably to be understood as 
of a sensual kind.^ Such at least is the prospect held out in the 
following passage of the Atharva-veda, iv. 34, 2 : ^ 

A.V. iv. 34, 2. Anasthdh putdh pavanena iuddhah iuchayah iuchinx 
api yanti loham 1 naiahdm iiinam pradahati jdtaveddh svwrge lohe hahu 
strainam eshdm | 3. Viahtdrinam odanafh ye pachanti naindn avartih 
aachate haddchana \ date Yame vpa ydti devun aam gandharvair madate 
somyehhih | 4. Viahtdrimm odanam ye pachanti naindn Yamah pari 
muahndti retah 1 rathl ha hhiitva rathaydne lyate pahahl ha Ihutvd Hi 
divah aameti | ‘‘Boneless,^* pure, cleansed by the wind, shining, they 

*62 Roth is, however, of a different opinion. He says (Joum. Amer. Orient. Soc.' 
iii. 343) : “ The place where these glorified ones are to live is heaven. In order to 
show that not merely an outer court of the divine dwellings is set apart for them, the 
highest heaven, the midst or innermost part of heaven, is expressly spoken of as their 
seat. This is their place of rest ; and its divine splendour is not disfigured by any 
specification of particular beauties or enjoyments, such as those with which other re- 
ligions have been wont to adorn the mansions of the blest .... There they are 
happy: the language used to describe their condition is the same with which is 
denoted the most exalted felicity.'* He then quotes the verses of ix. 113, 7 ff. 
already adduced, and adds : “ what .... shall be the employment of the blest, in 
what sphere their activity shall expend itself ; to this question ancient Hindu wisdom 
sought no answer. The words used in verse 11 of hymn ix. 113 to denote the grati- 
fications of paradise, viz ; anandah, moddhj pramudah^ are employed in the Taittirlya 
Brahmana, ii. 4, 6, 5 f., to signify sexual enjoyment on earth {pr<ydpatih atriyam 
yaao muahkayor adadhdt aapam | kamaaya triptim dnandam taaydgne bhajayeha md | 
modah pramodah dnando muahkayor nihitah aapah | aritveva kamaaya tfipydni 
dakshindndm pratigrahe), 

♦63 Compare S'atap. Br. x. 4, 4, 4. Yad u ha vai evamvit tapaa tapyate d maithu^ 
ndt aarvam ha aaya tat avargam lokam abhiaambhavati | *‘'WTien a man, knowing 
this, practises austere fervour, he retains in heaven all his functions, even to that of 
sexuad intercourse.** 

*6* Though the connection is merely verbal, I quote here a passage from the Taitt. 
Sanh. vi. p. 10, of India Office MS., No. 1702 : Brahmavddino vadanti kaam&t aatydd 
maathikena prc^dh pravlycmte* athamatlr jdyante iti \ yadhiranyam ghjriteHadhaya 
juhoti taamdd anaathiJcena prajdh pravlyante *athanva€ir jdyante | Those versed in 
sacred science ask on what principle it is that creatures are generated by a boneless 
substance, and yet are bom with bones P It is because the sacrificer places gold in 
the fire when he casts into it his oblation, that creatures propagated by a boneless 
substance are born with bones.’* 
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go to a sRining region ; Agni ^ does not consume their generative 
organ ; in the celestial sphere they have abundance of sexual gratifi- 
cation.^®® 3* Want never comes upon those who cook the vishtarin 
oblation. (Such a man) abides with Yama, goes to the gods, and livce 
in blessedness with the Gandharvas, the quafiers of soma. 4. Yama, 
does not steal away the generative power of those who cook the vish- 
tarin oblation. (Such a man) becomes lord of a chariot on which he 
is borne along ; becoming winged, he soars beyond the sky.” In that 
region the faithful are also promised ponds filled with clarified butter, 
honey, wine, milk, and curds (verse 6),^®^ 

It is clear, in fact, that in the Yedic age the gods themselves were 
not regarded as possessing a purely spiritual nature, but as subject to 
the influence of various sensual appetites. We have formerly seen how 
constantly they are represented as delighting in the soma-juice, and in 
the exhilaration which it produced. Yama is described as carousing 
with the gods (R.Y. x. 135, 1), the Adityas as eating honey (A.Y. 

405 This, no doubt, alludes to the fire of the funeral pile. 

Compare Mahabharata, xii. 3657 : Varapnarah-sahasrani suram ^yodhane 
hcitam I tvaramana 'bhidhavanti mama bharia bhaved** iti | “ Thousands of hand- 
some Apsarases run up in haste to the hero who has been slain in battle (exclaiming) 
*ho my husband.’ ” And again, v. 3667: Abhirunam ime lokah bhasvanto hanta 
pasyatn | purnah gandharvakanyahhih sarvakama^duho ^kshaya^h | “ Behold, these 
shining worlds belong to the tearless, filled with maidens of the Gandharvas, and 
yielding all kinds of enjoyments.” In like manner, the Katha Upanishad, i. 25, 
refers to the Apsarases : Ye ye kdmah durlabhah martya-loke sarvdn kdmdmi 
chhandatak prdrthayasva j hmh ramdh sarathak aaturyah na hi Idrisah lambhanl^ 
yah manushyaih | dbhir maUprattabhih paricharayasva | “ Ask at thy will, says 
Yama to Nachiketas, all those pleasu. •'s which are difficult to be had in the world of 
mortals, those fair ones with their cars and instruments of music,— for such as they 
tire not to be obtained by men ; receive them from me, and allow thyself to be 
Waited on by them.” (The brief germ of this fine Upanishad, I may remark, — 
though the fact had been before noted by Professor Weber, — is to be found in the 
Taitt. Br. iii. 11, 8, 1-6). See also the KaushitakI Upanishad, as translated by 
Weber, Ind. Stud. i. 398, and Cowell, Bibliotheca Tnd. p. 147. 

See the S'atap. Br. xiv. 7, 1, 32 ff. ( = Brih. Arany. Up. pp. 817 ff.), where it is 
T'id that the enjoyments of the Fathers are a hundred times greater than those of a 
man who lives in perfect prosperity, is the lord of others, and enjoys all human 
pleasures {aa yo manushydimm rdddhah samfiddho bhavati anyesham adhipatih aar*‘ 
vair mdnushyakaih kdmaih sampannatamah aa manuahydmm paramah dnandah | 
% . At ha ye iatam manuahydmm dnandah aa pitrimm ekah dnandah). In the 
same way, the enjoyments of the Karmadevas, those beings who have attained the 
rank of gods by their merits, are a hundred times greater than those of the Fathers, 
Uid again the enjoyments of the gods by nature {q/dnadevdh) are a hundred times 
greater than those of the Karmadevas, etc. 
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xviii. 4, 3), and the Fathers as indulging in festivity or revelry 
{sadhamadam madanti) with Yama (R.Y. x. 14, 10 ; compare A.Y. 
xviii. 4, 10). Indra is said in R.Y. iii. 53, 6 (see above, p. 81 f.) to 
have ?i handsome wife, and pleasure, in his house. In two verses of 
the A.Y. xiv. 2, 31 f., the young bride is encouraged to ascend the 
nuptial couch, and become the mother of children, by the consider- 
ation that the gods had been the first to enter into the married 
state and indulge in carnal intercourse with their spouses (a roha 
talpam sumanasyayndnd iha prajafii janaya patye asmai | 32. Devdh 
agre samapadyanta patnih samasprisanta ianvas tanuhhih). In A.Y. iv, 
37, 11 f., the Gandharvas, a class of gods, who are described as hairy, 
like dogs and monkeys, but as assuming a handsome appearance to 
seduce the affections of earthly females, are called upon to desist from 
this unbecoming practice, and not to interfere with mortals, as they 
had wives of their own, the Apsarases {priyo drise iva hhutvd gandhar^ 
vah sachate striyam | iam ito ndkaydmasi Irahmand vlrydvatd ] 12. 
Jdydh id vo apsarasah gandharvah patayo yuyam [ apa dhavata amat-- 
tydh martydn md sachadhvam). Compare verses 2-4 and 7 of the same 
hymn and A.Y. xiv. 2, 35). If even the gods were imagined by the 
authors of these hymns to have such a decided element of carnality in 
their nature, it is scarcely to be supposed that these same poets, or 
their contemporaries, or immediate predecessors, should have risen to 
the conception of a purely spiritual heaven as the reward of a virtuous 
life upon earth.^®® 

In one passage of the A.Y. iii. 29, 3, immunity from taxation seems to 

468 It may be objected that the texts which I have cited from the A.V. furnish no 
proof of the meaning of those in the Rig-veda, as the former collection is of later 
date than the latter. But (1) the hymns of the AY. are probably not much posterior 
to those of the ninth and tenth books of the R.Y., with which I have been dealing ; 
and (2) the state of opinion reflected in the texts of the A.V. need not be supposed 
to have originated contemporaneously with its expression in these particular %mns, 
but was probably handed down from a previous period. We ought not to be too 
incredulous as to the early existence, in an elementary form, of ideas which appear at 
first sight to bear the character of a later age. Thus we find in the A.V. x. 8, 43, a 
reference to three qualities {gunaa) as enveloping the lotus with nine gates {punda- 
rihcm navadvdram tribhir gunebhir avritam)^ and there is perhaps no reason to 
doubt that here the toee gunaa, so well known in later cosmogonies, are referred to. 
J^ajaa and tamaa^ two of these qualities, are mentioned together, A.V. viii. 2, 1 {rajas 
tamo md upagdK), The ‘‘name’^ and “form” {ndma and rupa) celebrated by the 
Vedantists, are also alluded to in A.V. x. 2, 12, and xi. 7, 1 {uohhiah^e nama 
rupdm oho). 
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be held out as a boon to be anticipated in the next world. It is there 
said that the oflferer of a black-footed sheep ascends to the sky where 
no tribute is paid by the weak to the stronger ” {yo dadati iitipddam 
avim lohem sammitam | sa ndlcam ahhyarohati yatra kuklo [^ulkai ?] na 
hriyate abalem lallyase), and in verse 5 it is promised that a person 
of the same description shall ** live for ever in the sun and moon 
{pradata upa jivati surya-mdsayor dkshitam). 

The virtues for which men are admitted to the realms of the blessed 
are thus described in hymn 154 of the tenth book of the E.V. 1. Somah 
ekehhyah pavate ghritam eke updsate | yehhyo madhu pradhavati tdm§ 
chid evdpi gachhatdt j 2. Tapa%d ye anddhrishyds tapasd ye svar yayuh | 
tapo ye chakrire mahaa tdmk chid — | 3. Te yudhyante pradhaneehu Surdso 
ye tanutyajah ] ye vd sahasradakshinds tdn — | 4. Ye chit purve ritasdpah 
ritdvdnah fituvridhah | pitrin tap^avato Yama tdn — | 5. Sahaaranithdh 
kavayo ye gopdyanti auryam | riahln tapaavato Yama tapojdn api gachh^ 
atdt ] “ Soma is purified for some ; others seek after clarified butter. 
Let him (the deceased) depart to those for whom the honied beverage 
flows. 2. Let him depart to those who, through rigorous abstraction 
[tapaa)^ are invincible, who, through tapaa^ have gone to heaven; to 
those who have performed great tapaa, 3. Let him depart to the 
combatants in battles, to the heroes who have there sacrificed their 
lives, or to those who have bestowed thousands of largesses. 4. Let 
him depart, Tama, to those austire ancient Fathers who have practised 
and promoted sacred rites. 5. Let him depart, Yama, to those austere 
rishis, born of rigorous abstraction, to those sages, skilled in a thousand 
sciences, who guard the sun.’^^'^' (Compare A.V. xix. 43, 1 fi*.) 

E.y. i. 125, 5, and x. 107, 2, which have been already quoted 
above, p. 285, also proclaim the rewards of liberality, a virtue which 
the Brahmans, who are its object, have always been forward to extol. 
(Compare also verse 8 of the hymn last referred to.) 

The Fathers who have attained to the heavenly state are described 
as being objects of adoration to their descendants. They are said to be 
of different classes, upper, intermediate, and lower, or those who inhabit 
the heaven (or sky), the air, and the earth (E.V. x. 15, 1 ; A.V. xviii, 
2, 49), while in the verse preceding the one last quoted (A.V. xviii. 2, 

These verses form part of the ftmeral liturgy of the Brahmans. See Muller, on 
the funeral rites of the Brahmans, p. xi. 
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48), we are told that there are three heavens, of which the Fathers 
occupy the third or highest. Their different races are mentioned by 
name, viz., Angirases, Vairupas, Navagvas, Atharvans, Bhpigus, Vas- 
ishthas, etc. (R.V. x. 14, 4-6 ; x. 16, 8). Though not all known to 
their worshippers, they are known to Agni (x. 15, 13). Their de- 
scendants offer them worship and oblations (x. 15, 2, 9), supplicate 
their good will (x. 14, 6), deprecate their wrath on account of any 
offences which may have been committed against them (x. 15, 6), 
entreat them to hear, intercede for, and protect their votaries (x. 15, 5), 
and to bestow upon them opulence, long life, and offspring, (x. 
15, 7, 11; A.Y. xviii. 3, 14: Parayata pitarah d cha ydta ayarTi vo 
yajm madhund samaUah j datto asmdbhyam dravineha hkad/ram rayim 
cha nah sarvavirafh dadhdta ; xviii. 4, 62 : Ayur asmahhyam dadhatah 
prajdm cha rdyai cha poshair dbhi nah sachadhvam). They are re- 
presented as thirsting for the libations prepared for them on earth 
(x. 15, 9) ; an^ they are invited to come with Yama, his father 
Vivasvat, and Agni, and feast with avidity, and to their hearts*- 
content, on the sacrificial food (x. 14, 4, 5 ; x. 15, 9). They ac- 
cordingly arrive in thousands, borne on the same car with Indra 
and the other gods, and range themselves in order on the sacrificial 
ground (x. 15, 10, 11).^^° Wonderful powers’ are ascribed to them, 
as in Agni is prayed (A.Y. xviii. 2, 28), to blow away the evil spirits 
who intrude into their hallowed societj in the guise of friends. In 
E.Y. X. 68, 11, it is said that ‘^the Fathers have adorned the sky 
with stars, as a dark horse with golden ornaments, and have placed 
darkness in the night, and light in the day^^ {cibhi iydvafh na kTiiam* 
hhir aivaM mkshatrehhih pitaro dydm apim^an). 

With these ideas compare those entertained by the Homans about 
the Manes (see Smith’s Dictionary of Greek and Homan Biography 
and Mythology, and the opinions of the unreformed Christian 
Churches about the powers and prerogatives of the saints. 

The following texts refer indistinctly to some punishment (whether 
annihilation or some penal infiiction) of the wicked : 

H.Y. iv. 5, 5 : Abhrdtaro na yoshano vyantah patiripo na janayo 
durevdh | pdpdaah canto anjritdh acatydl^ idampadam ajanata gabhlram | 

Compare, on the offerings to the Pityis, Colebrooke’s Essay on the Religious 
Ceremonies of the Hindus. Mis. Essays, L 180 ff. 
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This deep ahyss has been produced (for those who), being sinners, 
false, untrue, go about like women without brothers, like wicked 
females hostile to their husbands.*’ 

B.V. vii. 104, 3 : Indrdaomd duihkrito mvre antar andramhhane 
tamasi pravidhyatam | yathd ndtah punar ekakchanodayad ityddi ] 17- 
Pra yd jigdti hhm'galeva naktam upa d/ruhd tanvam guhamdnd i)a/vrdit 
amntdn am sd padishfa ityddi ( Indra and Soma, dash those mali* 
qious (Hakshases) into the abyss, into bottomless darkness, so that not 
even one of them may get out,** etc. 17. “May that injurious Eak- 
shasl, who goes about, at night like an owl, concealing herself, fall 
into the bottomless abysses.** 

Hut these last texts form part of a hymn which refers to evil spirits. 

B.V. ix. 73, 8: Fidvan sa visvd hhuvand ^hhi pasyati a/vajushtdn 
mdJiyati harte avratdn ) “ Knowing, he (Soma) beholds all worlds ; 
he hurls the hated and irreligious into the abyss ** (Jcarte), 

In X. 152, 4, Indra is prayed to consign to the l^er darkness the 
inan who injures his worshipper {yo asmdn ahhi dasati adharam 
gamayd tamah: compare A.V. i. 21, 2); and in A.V. viii. 2, 24, the 
nethermost darkness is mentioned {na mi tatra mriymte no yanti 
adhamam tamali\ “ They do not die there, nor go to the nethermost 
darkness.** See also A.v. ix. 2, 4, 9, 10, and 17; x. 3, 9 ; xii. 3, 49; 
xiii. 1, 32, where similar phrases occur (associated in one place, x. 3, 9, 
with asurttam rajas, the dista||i(?) atmosphere); and E.Y. x. 103, 12, 
and A.Y. xviii. 3, 3, where the expression andham tamas, “blind dark- 
ness,** is found.^’^ But it is not clear that in these passages the words 
denote a place of punishment In A.Y. v. 30, 11, it is said to a sick 
man: udehi mrityor gamhhirdt hrishndch chit tamasas pari | “Eise up 
from deep death, even from the black darkness.** In A.Y. viii. 1, 10, 
tamas is used by itself, apparently for the state of the dead ; and in 
A.Y. viii. 2, 2, “the light of the living** {jlvatdmjyotih) is mentioned. 
In the preceding verse, 1, rajas and tamas are joined : “do not depart 
to the atmosphere and darkness** {rajas tamo mopagdh md pra mesh- 
ihdh)* In A.Y, xii. 4, 36, however, the adjective form of the ordinary 
word for hell {ndraha loha) occurs; and that region is threatened as 
the future abode of the man whose offence is there specified {athdhur 
ndrakam lokam nirundhdnasya ydchitdm). 

Manu, viii. 94, connects andkam tatms with hell, saying that a lying witness 
goes to hell in “blind darkness.'^ 
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In the following passages of the Mahabharata (xii. 6969 f.) hell and 
darkness {tamm) are identified ; Anritam tamaso rUpaffi tamasd nlyate 
hy adhah | tamo-grastdh na paiyanti prahdiam tmmd vritah | 6970, 
Sva/rgah prahdiah ity ahur na/rakafh tamah eva cha | ^‘Palsehood is the 
embodiment of darkness (tamas) : by darkness a man is carried down- 
wards. Those who are seized by darkness, being enveloped in dark- 
ness, do not see the light. Heaven they say is light {prakdia), and 
hell is darkness {tamaa).^^ 

In one of the passages which have been quoted above (x. 16, 4) the 

unborn part ’’ of man is spoken of as being conveyed by Agni to 

the world of the righteous.^' It will be observed that the word here 
employed is different from dtmany the term which at a later period was 
invariably used to denote the immaterial soul ; and that this same 
word dtman occurs in the preceding verje in the sense of breath, as we 
must infer from the fact of its being bidden to mingle with the wind, 
the element to which it is akin. In some other passages of the Big- 
veda we find the word manaa employed for the soul, or the living 
principle which exists after death. Thus in x. 58, 1, it is said: Yat 
ie Yamam Vaivaavatam mano jdgdma durakam | tat te dvarttaydmaai 
iha kahaydya jlvaae | ‘^Thy soul, which has gone afar to Yama Yaivas- 
vata, we bring back hither to dwell and to live.^^ In the verses which 
follow, the soul is said to be brought back from a great many other 
places, the heaven, the earth, the four qiferters of the sky, the ocean, 
the waters, the planets, the sun, the dawn, the past, the future, etc. 
And again in x. 60, 10, we find the same word employed: Yamdd 
aJiam Vaivaavatdt Sulandhor manah dlharam | jivdtave na mrityave atho 
arishtatdtaye | I have brought the soul of Subandhu that it may live 
and not die, but be secure.^’ Compare A.V. v. 3, 6, 13; vi. 53, 2; 

viii. 1, 3; viii. 2, 3; and Yaj. Sanh. iii. 53-56. Atman is, however, 
used in some parts of the Big-veda for the animating principle, as 
where the sun is called the soul of all things moving and stationary 
(i. 115, 1), or where Soma is called the soul of sacrifice (ix. 2, 10; 

ix. 6, 8), and of Indra (ix. 85, 3). 

*72 Compare Vishnu PurSna, ii. 6, 40 ; “ Heaven is that which delights the mind? 
hell is that which gives it pain ; hence, vice is called hell ; virtue is called heaven 
{manal^^prtti-karah avargo mrakas tad’^viparyayalj, | mraka^avarga^aa^m mi pdpa^ 
punye dvijottama). 
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(6) Quotations from later works regarding a futwre existence, 

I bIibU now adduce some passages from other Indian works of a 
later date, such as the S'atapatha Brahmana, the epic poems, and the 
Puranas, to show how far the opinions which their authors entertained 
coincide with those representations of a future life which I have ex- 
tracted from the Big-, Yajur-, and Atharva-vedas. 

In the 9th vol. of the Journal of the German Oriental Society 
(pp. 237 ff.) Professor Weber has communicated a legend from the 
Sutapatha Brahmana, on penal retribution after death, to which he has 
prefixed some interesting remarks on the history of Indian opinion 
regarding the vanity of personal existence, and the desire to escape 
from the perpetual cycle of births to which that opinion conducts. 
He remarks that, owing to the fragmentary nature of the surviving 
documents of Indian literature, we are not yet in a position to trace 
with any distinctness the rise and growth of the doctrine of transmi- 
gration; though he considers it to admit of no doubt that the tenet in 
question was gradually developed in India itself, and not introduced from 
any foreign country. (See Professor Benfey’s remarks on this subject 
in his Orient und Occident, vol. iii. pp, 169 f.) In the hymns of the 
Eig-v^da, Prof. Weber goes on to observe, there is no trace discoverable 
of the metempsychosis, or of any disgust with personal existence. On 
the contrary, they manifest a cheerful enjoyment of life, and the most 
earnest desire for its prolongation in this world, as well as its con- 
tinuation in the next. So too,’' Professor Weber proceeds, “ in the 
Br^manas, immortality, r at least longevity, is promised to those 
who rightly understand and practise the rites of sacrifice, while those 
who are deficient in this respect depart before their natural term of 
life [^pura ha dyuskah) to the next world, where they are weighed 
in a balance (xi. 2, 7, 33) and receive good or evil according to 

*** Compare E.V. x. 37, 6 : bhadram jlmnto jaraimm ai^mahi ; S'atap. Br, xi. 8, 
3, 6 : aarvam dyur eti d ha evajamyai jtvati\ S'atap. Br. x. 4, 3, 1, where the ex- 
pression purdjarasah is found; as it is also in R.V. viii. 56, 20, and A.V. t. 30, 17 ; 
X. 2, 30 j xi. 3, 66. Furd ha dyusho mriyate occurs in S'atap. Br. ii. 1, 4, 9 ; na 
purd dymhah svakdmt preydt in x. 2, 6, 7 ; and aarvam dyur eti in x. 2, 6, 19. See 
also Taitt. Sank. iii. 2, 1, 2. Compare Psalm It. 24 : Bloody and deceitful men 
shall not liye out half their days ; Psalm cii. 26, and Jeremiah xvii. 11. 

474 Xhe passage (xi. 2, 7, 33) to which Weber has referred runs as follows ; Atha 
ha eahd eva tula yad dakahify) vedyantaJ^ | aa yat addhu karoti tad antarvedi atha 
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their deeds. The more sacrifices any one has offered, the more ethereal 
is the body he obtains, or, as the Brahmana expresses it (x. 1, 5, 4),*’* 
the more rarely does he need to eat. In other passages, again (iv. 
6, 1, 1 : xi. 1, 8, 6 ; xii. 8, 3, 31),*’® it is promised as the highest 
reward, that the pious man shall be bom in the next world with his 
entire body {^%a/rvat(miir eva adngah). Here the high estimation of 

yad amdhu tad hahirvedi taamdd daTcshirmm vedyantam udhiapriiya iva daita | tula* 
yam ha vai amushmin loke ddadhati | yatarad yamsyati tad anveshyati yadi mdhu vd 
asadhu vd iti | atha yah evam vcda aamin ha eva loke tuldm drohati | ati ammhmin loke 
tulddhdnam muchyate addhukrityd ha eva aaya yachhati na pdpakfityd | “For in 
the next world they place (his good and evil deeds) in a balance. Whichever of 
the two shall outweigh (the other), that he shall follow, whether it be good or evil. 
Now, whosoever knows this places himself in the balance in this world, and is freed 
from being weighed in the next world; it is by good deeds and not by bad that (hig 
scale) outweighs.’’ 

X. 1, 5, 4 : Atha ato yajnavirydymm eva | adyam, prdtar ha vai amuahmin loke 
aynihotra-hud asndti tdvatl ha tasmin yajne urg ardhamdse ardhamdae daaapurna* 
mdaa^ydji chaturshu chaturahu mdaeahu chdturmdsya-ydjt aha^su ahatau paauhandha* 
ydji aamvataare aamvaiaare somaydjt date date aamvataareahu agnichit kdmam aandti 
kdmam na | tad ha etad ydvat datam aamvataaraa tdvad amfitam anantam aparyan^ 
tarn I aa yo ha etad evam veda evam ha eva aaya etad amritam anantam aparyantam 
bhavati | tasya yad api iahikayd iva upahanydt tad eva aaya amritam anantam 
aparyantam bhavati | ** Then as regards the powers of the sacrifices. In the next 
world the offerer of an Agnihotra eats morning and evening. So much nourishment 
resides in that sacrifice. The performer of the Darsapurnamasa sacrifice eatfllbvery 
fortnight, the performer of the Chaturmasya every four months, the performer of the 
Pasubandha every six months, the offerer of the Soma every year, whilst the kindler 
of fire eats every hundred years, or abstains at his pleasure. This means, that during 
this period of a hundred years he enjoys an immortal, unending, and unlimited life. 
He who so knows this enjoys in the same way this immortal, unending, and un- 
limited existence. Whatever part of him is separated, even as if by a straw, be- 
comes immortal, unending, and unlimited.” 

*76 iv. 6, 1, 1 ; 8a ha aarvatanur eva yajamano *muahmin loke aamhhavati | “ This 
sacrificer is bom with his whole body {aarvatanuh) in the next world.” xi. 1, 8, 6 : 
JEsha ha vai yajamanaaya amuahmin loke atmd bha/vati yad yajnah | aa ha aarvatanur 
eva yajamano amuahnin loke aamhhavati yah evam vid/vdn niakrttyd yajate J “ This 
sacrifice becomes in the next world the soul of the sacrificer. The sacrificer who, know- 
ing this, sacrifices with an expiation, is bora with his whole body in the next world.” 
xii. 8, 3, 31 ; Fra iva vai eaha lokdmd cha devatdd cha via ati yah, aautrdmanyd *bhi* 
ahichyate \ tad etad avdntardm dtmdnam upahvayate tathd kfitanah eva aarvatanuh 
edngah aamhhavati ( He who is consecrated by the SautrfimanI enters the worlds, 
and among the go^. He then .... and is bora entire, with his whole body and 
limbs.” In the A.V. xi. 3, 32, and 49, it is said : Eaha vai odanah aarvdngali sarva^ 
paruh aa/rvatanuh | aarvdngali eva aarvaparuh aarvatanuh aamhhavati yah evam veda | 
« This odana (boil^ rice) is complete in its limbs, joints, and body. He who knows 
this is born complete in limbs, joints, and body.” 
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individual existence culminates, and a purely personal immortality is 
involved^ Jt is evidently in connection with this that the loss of a 
dead man’s bones is regarded by his friends as disgraceful, as the 
severest punishment of arrogance (xi. 6, 3, 11; xiv. 6, 9, 
since, according to the custom pfescribed by the Sutras, the bones 
should be collected after cremation* 

[The following passage from the same work (x. 4, 3, 9,) is not incon- 
sistent with the above view. According to the story, the gods become 
immortal without parting with their bodies ; and although men were 
not to enjoy immortality without “shuffling off their mortal coil,” a 
subsequent resumption of their bodies in a glorified state is not thereby 
excluded: 9. Sa mrityur devan ahravid Atha eva sarve manushydh 
amfitdh hhavishyanti atha Ico mahyam lhago Ihavishyati^^ iti | te ha 
uchur “ na atoh ^parah hakhana mha iarlrena amrito had yadd ^va 
tvam etam hhdgam hardsai [ atha vyavritya iarlrena amrito had vidyayd 
vd karmand iti | yad vai tad ahruvan vidyayd vd karmand vd ” 
iti 1 eshd ha eva sd vidyd yad Agnir etad u ha eva tat karma yad Agnih | 
10. Te ye evam etad vidur ye vd etat karma kurvate mfitvd punah sam^ 
lhavanti | te samhhavantah eva amritatvam alhisambhavanti | atha ye 
evam na vidur ye vd etat karma na kurvate mritvd punah sambhavanti te 
etasua eva annum punah punar bhavanti | 

“ j)eath said to the gods (who had become immortal by performing 
certain rites), ‘ in the very same way all men (also) shall become 
immortal ; then what portion will remain for me ? ’ The gods replied, 

. xi. 6, 3, 11 : Sa ha u hha anatiprainydm ma devatdm atyaprdJcshlh purZi-^ 
itithyai marishyasi m te asthini chana gfihan prapsyanti"* iti | sa ha tathaiva 
fnamdra | tasya ha apy myad manyamdndh parimoshino asthlny apajahruh | tasmad 
na upavadi syat J “ Do not scrutinize too far the deity which ought not to be too far 
scrutinized. Thou shalt die before such a time ; not even thy hones shall reach thy 
home. So he died ; and robbers carried off his bones, taking them for something 
else, ‘WTierefore let no man be contentious.” xiv. 6, 9, 28 (=Brihad Aranyaka 
Upanishad, iii. 9, 26 ; p. 210 f. of Eoer’s English translation) : Tam tvd aupanisha-- 
dam purusham pfichKdmi tarn ched me na vivakshyasi murdhd te vipatishyati^^ iti | 
tarn ha 8'akalyo na mene | tasya ha murdhd vipapata | tasya ha apy anyad manya- 
mandh parimoshim asthtny apagahruh | “ I ask thee regarding this Purusha of the 
Upanishads. If thou shalt not explain him to me^ thy head shall fall off. S akalya 
did not understand this Purusha. So his head fell off ; and robber i carried off hia 
bones, taking them for something else.” (Compare 1 Kings xiii. 22, and Jeremiah 
Tiii* 1, 2). See also the story of Atyafiihas Axuni and Plaksha Dayyampati in Taitt. 
Br. iii. 10, 9, 3-6. 
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* Henceforward no other being shall become immortal with his body, 
when thou shalt have seized that part (the body)/’® How, every ono 
who is to become immortal through knowledge, or by work, shall 
become immortal after parting with his body/ This which they said, 

‘ by knowledge or by work,’ means that knowledge which is Agni, that 
work which is Agni. 10. Those who so know this, or who perform 
this rite, are born again after death ; and by being so bom, they 
attain immortality. Whilst those who do not so know, or who do not 
perform this rite, are indeed born again after death, but become again, 
and again his (death’s) food/’ See the 4th vol. of this Work, pp. 
48 ff., where this passage is given with its context.] 

Professor Weber proceeds : ‘‘But whereas, in the oldest times, im^ 
mortality in the abodes of the blessed, where milk and honey flow 
(xi. 5, 6, 4)^’® is regarded as the reward of virtue or wisdom, whikfc 
the sinner or the fool is, after a short life, doomed to the annihilation 
of bis personal existence, the doctrine of the Brahraanas is that after 
death all are born again in the next world, where they are recompensed 
according to their deeds, the good being rewarded, and the wicked 
punished (vi. 2, 2, 27 ; x. 6, 3, 1 ; xi. 7, 2, 23).” 

It appears, however, from the Taitt. S. vi. (p. 67a of the Indian Office MS.), 
that men were also conceived of as getting to heaven without dying. Brahm^Mino 
vadanti “ kim tad yajne yajamanah kiirute yenajlvan suvargam lokarn etV iti | 
graho vai esha yad adabhyo * nab?iishutasya grihmti | jlvantam eva enam survargam 
lokam gamayati j “ Men versed in sacred science say ‘ What does the sacrificer 
perform in the sacrifice by which he ascends to heaven alive ? ’ This adabhya 
libation is an offering of the living [Soma, i.e. of the plant uncrushed, according to 
Bohtlingk and Roth, s.v.jivagraha^ ; (the priest) offers this without pouring it out; 
and conveys the worshipper alive to heaven.” 

xi. by 6, 3 f. (See the 3rd vol. of this work, where this passage is cited in the 

original with its context) ; “ Study of the Vedas is the Brahma-sacritice The 

man who, knowing this, daily practises the study of the Vedas, conquers thrice as 
vast a region — and that, too, undecaying — as the region which he conquers who 
bestows this whole earth filled with wealth. Wherefore study of the Vedas is to be 
practised. 4. Verses of the Rik. are oblations of milk to the gods. He who, knowing 
this, daily studies the Rig-veda, does in fact satisfy the gods with oblations of milk ; 
and they, when satisfied, satisfy him with prosperity, with breath, with generative 
power, with completeness in his being, with all excellent possessions. (Compare 
S'atap. Br. xi. d, 7, 6, and A.V. iv. 34, 6, 7.) 

480 vi. 2, 2, 27 : Tastimd dhuh kritam lokam purmho *hhi jdyate | Hence they 
say that a man is bom into the world which he has made.” x. 6, 3, 1 ! At7i0 
hhalu kratumayo *yam purushah ) aa yavatkratur ayam asmdl lokdt praiti evam^ 
hratur ha amum lokam pretya abhi&ambhavati ) “Now truly this man is composed qf. 



318 


QUOTATIONS PEOM LATER WORKS 


. [The Shtapatha Brahmapa, howeyer, also expresses the conception of 
a higher state than that of desire and gratification, in a passage (x. 5, 4, 
15) where it is said: 15. So ^%ya esha sarvasya antam eva atmd | sa esha 
earvdsdm apdm madhye \ sa esha sarvaih hdmaih sampannah | dpo vai sa/rve 
hdmdh | sa esha ahdmah sarvakdmo na hy etam Icasyachana hdmah | 16. 
Tad esha hloho hhavati **mdyayd tad drohanti yatra Tcdmdh pardgatdh | 
na tatra dahshimh yanti ndvidvdmsai tapasvinah^* iti | na ha eva tarn 
lokam dahshindhhir na iapasd ^nevamvid ainute | evamviddm ha eva sa 
lokah I 

This soul is the end of all this. It abides in the midst of all 
the waters. It is supplied with all objects of desire. For the waters 
are all the objects of desire.^®^ This (soul) is free from desire, and 
(yet) possesses all the objects of desire, for it desires nothing. 15. On 
this subject there is this verse : ‘ By knowledge men ascend to that 
condition in which desires have passed away. Thither gifts do not 
reach, nor austere devotees who are destitute of knowledge.’^® For a 
person who does not possess this knowledge does not attain that world 
by gifts or by rigorous abstraction. It pertains only to those who 
have such knowledge.’’] 

sacrifice. So many sacrifices as he has performed when he departs from this world, 
with so many is he bom in the other world after his death/’ 

Compare Taitt. Br. iii. 12, 2, 6: Apsu vai sarve hdmdh 4ritah | ^*In the 
waters all objects of desire are contained.” 

This verse is quoted in S'ankara’s Commentary on the Brahma Sutras, pp. 911 
and 952, of the edit, in Bibl. Ind. 

In another passage a curious contrast is drawn between two different kinds of 
sacrificers, the dtmaydjin a i the devaydjin, S'atap. Br. xi. 2, 6, 13 : dtmayajt 
vreydn ) devaydjl ity dtmayajt iti ha hruydt | sa ha vai dtmaydji yo veda “ idam me 
anena angam samshriyate idam me anena angam upadhlyate'* iti | sa yathd 'his tvacho 
nirmuehyeta evam asmdd martydt iarlrdt pdpmano nirmuchyate sa f inmay o yajur- 
may ah sdmamayal^ dhutimayah svargam lokam ahhi samhhavati J atha ha sa devaydjt 
yo veda devdn eva aham idam yaje devdn samarpaydmi iti sa yathd sreyase pdpiydn 
halim hared vaUyo vd rdjne balim hared evam sa sa ha na tdvantam lokam jayati 
ydvantam itarah | ** He who sacrifices to himself is superior. A man should say. 
There is a worshipper who sacrifices to the gods,* and ‘Another who sacrifices to 
himself.* He who understands that by such and such [a rite] such and such a 
cue of his members is rectified, and that by such and such another rite such and such 
another of his members is restored, — ^he is the person who sacrifices to himself; he is 
fi’eed from this mortal body, from sin (or misery), as a serpent is freed from its wom- 
©ut skin, and acquiring the nature of the Rik. Yajush, and Saman, and of Sacrifice, 
he attains to heaven. 2. On the other hand, he who understands that with such and 
such an oblation he worships the gods, and offers it up to them, is like an inferior 
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Professor Weber adds in a note : According to a very ancient con- 
ception, the soul, after being breathed forth from the body, ascends to 
the abodes of the blessed on the wings of the air, of the wind (Epfiela^; 
-^vp^oTTO/iTrJ?),^ having itself been changed into an aerial form. With 
this is connected the later idea of the resolution of the senses of the 
dying into fire, sun, moon, wind, and the regions of the sky (x. 3, 3, 
8 ; xiv. 6, 2, 13), and the still more modem and systematic notion of 
their being resolved into the five elements. In one place (i. 9, 3, 
10)^“ I find the idea that the rays of the sun are themselves the pious 

who presents tribute to a superior, or as a Vaisya brings tribute to a king ; and he 
does not conquer for himself so great a world as the other does/' Professor Aufrecht 
inclines to think that there is no such difference between the sense of atmayajin here 
and in Manu, xii. 91, as is indicated in the Lexicon of Messrs. Bohtlingk and Roth, 
and that in the passage before us atman must be taken in the Vedantic sense, and 
the compound explained to mean he who sacrifices in himself, that is, in his own 
individuality, as an integral part of the universal soul,” quoting Kulluka on Manu, 
xii. 91, in proof of this sense. He also refers to S'atap. Br. x. 3, 2, 13 {kim 
ehhandah kd devatd unatiriktdni iti | nyundkahard chhandah dpo devatd undtiri^ 
Ictdni I ad eahd dtmavidyd eva | etanmayo ha eidh devatdh etam dtmdnam abhiaam- 
hhavati)^ which I translate ; What the metre, what deity are the things which are 
defective or superfluous ? The nyundkahard (metre with deflcient syllables) is the 
metre ; the waters are the deity representing the things which are defective or super- 
fluous. This is the knowledge of soul. He who is composed of this attains to these 
deities, to this soul.” Here the knowledge of soul in the Vedantic sense may 
be referred to. But in the previous passage the dtmaydjin is represented, not as 
attaining to soul, but to heaven, a destination which he who has a knowledge of soul 
in the Vedantic sense no longer desires. 

Compare A.V. xviii. 2, 21 f., quoted above. 

X. 3, 3, 8: Sa yadd evanwid asmdl lokdt praiti vdchd evaAgnim apyeti cTtakahuahn 
Adityam manaad Chandram arotrena Diaah prdmna Vdyum | aa etdnmayah eva 
bhutvd etdsdm devatdndm yarn yam kdmayate ad bhutvd ilayati \ “ Whoever departs 
from this world knowing this goes with his voice to fire (Agni), with his eye to the sun 
(Aditya ; compare R.V. x. 16, 3, quoted above), with his mind {manai) to the moon, 
with his ear to the regions, with his breath {prdmi) to the wind (Vayu; compare 
R.V. X. 16, 3). Having attained the nature of these, and become any one of these 
deities that he desires, he rests.” xiv. 6, 2, 13 (=Bfih. Arany. Up. p. 642 f.) : Tatra 
aaya puruahaaya mfitaaya agnim vdg apyeti vdtam prdnaa chakshur adityam manai 
chandram diaah drotram pfithivtih aariram dkddam dtmd oshadhtr lomdni vanaapatln 
keadh apau lohitam cha fetad cha nidhiyate kva ayam tadd pui'uaho bhavati | “When 
the voice of the departed soul goes to fire, his breath to the wind, his eye to the sun, 
his mind to the moon, his hearing to the regions, his body to the earth, his soul to 
the aether, the hairs of his body to the plants, the hairs of his head to the trees, his 
blood and his seminal fluid to the waters,— where then is this spirit P ” 

1. 9, 3, 10 : Tall eaha tapati taaya ye raimayaa te eukritah | at ha yat par am 
hhdh Prajdpatir vd evargo vd lokah | “ The rays of him who shines (the sun) are the 
pious. The light which is above is Prajapati, or the heavenly world.” 
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{sulcfitas) ; and in another (vi. 5, 4, 8)*®^ the conception that the stars 
are the lights of the righteous who go to heaven. With this the 
similar statement in the Indralokagamana may be compared.^' 

The following are some other passages of the Brahmanas (not cited 
by Professor Weber) regarding future rewards- In the S'atap. Br. xi. 
6, 2, 2y 3, it is said : “He who sacrifices thus obtains perpetual pros- 
perity and renown, and conquers for himself an union with these 
two gods {Aditya and Agni)y and an abode in the same sphere/' (See 
the original passages with the context in the 1st voL of this Work, 
pp, 426 ff.) In the same work (ii. 6, 4, 8) it is said that those who 
offer particular sacrifices become Agni, Vanina, or Indra, and attain to, 
union, and to the same spheres, with those gods respectively {sa yad 
i^aUvadevena yajate Agnir eva tarhi hkavaty Agner eva suyujyam saloh- 
atdm jayati | atha yad Varunapraghdsair yajate Varunah eva tarhir 
hhavati ityddi). And in the same way the Taittinya Brahmana, iii. 
10, 11, 6 f., states that the possessors of particular kinds of knowledge 
attain to union with Aditya (the Sun), and to union, and to the same 
spheres, with Agni, with Vayu, with Indra, with Brihaspati, with 
Prajapati, and with Brahma. In the same work, iii. 10, 9, 11, men- 
tion is made of a certain sage who, through his knowledge, became a 
golden swan, went to heaven, and attained to union with the sun 
{Ahino ha Asvattliyal^ sdvitram viddnchahdra | Sa ha hamso hiran- 
mayo hhutvd svargam lokam iydya ddityasya sdyujyam). The S'atap.. 

vi. 5. 4, 8: Ye hi Janah punyahritah emryam lokam yanti teshdm etdni jyo-^ 
tlmshi I “These (the stars) are the lights of the practisers of holy acts who go to 
heaven.” The passage of the ndralokagamana (Mbh. iii. 1745 ff.), referred to by Pro- 
fessor Weber, is as follows : iVa tatra suryah somo vd dyotate nachapdvakah | 1746. 
Svayaim prabhayd tatra dyotante punyalabdhayd | tdmrvpdni ydnlha dfieyante 
dyutimanti mi | 1747. Dlpavad viprakrishtatvdt tanuni sumahanty api | tani tatra 
prabhdsvanti rupavanti cha Fdndavah | 1748. Badarda aveshu dhiahnyeshu dtpavanti 
avayd Wchiahd | tatra rdjarahayah siddhdh vlrdscha nihatdh yudhi | 1751. Ete 
aukfitinah pdrtha aveahu dhiahnyeahv avaathitdh | 1752. Ydn driah^avan aai vihho 
tdrdrupdni bhutale ) “The sun shines not there (in Indra’ s heaven), nor the moon, 
nor lire. There the righteous shine by their own light, aeqdlred by their own virtue. 
Arjuna beheld there, shining in their own spheres, luminous and beautiful, those 
bright forms of the stars which, when seen from the earth, appear from distance to 
be as small as lamps, although they are very vast.” “ These,” as Aijuna’s conductor 
explained to him, “ were the righteous occupying their own spheres, whom, when on 
earth, he had seen in the sky in the form of stars.” 

488 I’lje word adyv^ya^ “ close union,” here used, seems to prepare the way for la\a 
, “dissolution,” or “absorption,” into the supreme spirit. 
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Br. xi. 4, 4, 1, also speaks of union with Brahma : Shad mi Brah- 
mano d/varah Agnir Vdgur Apai Chandramak Vidyud Adityah | 21. Sa 
yah upadagdhena ha/vishd yajate Agnina aa ha Brahmano dv&rena pra~ 
tipadyate | ao Agnina Brahmano dvarena pratipadya Brahmanah adyu- 
jyam aaloTcatam jayati ] “There are six doors to Brahma, viz., Agni, 
Vayu, the Waters, the Moon, Lightning, the Sun. 2. He w'ho sacri- 
fices with a burnt offering, arrives by Agni, as the door to Brahma ; 
and having so arrived, he attains to a union with Brahma, and 
abides in the same sphere with him.” In A.V. xix. 7, 1, 1, a Brahma- 
loka is mentioned. [For the Puranio idea of the world of Brahma, 
see Wilson^s Yishnu Purana, 4to. ed., p. 48, note 3, and p. 213, note 
3 (or, for the first of these passages, Professor Hall’s 8vo. ed., vol. i. 
p. 98), and for the second, vol. ii. p. 228, of the same edition.] 

In the S'atap. Br. xi. 5, 6, 9, it is declared that a man who reads 
the Yedas in a particular manner is “ freed from dying again, and 
attains to a sameness of nature with Brahma {Brahmanah adtmatdm). 
Even if he cannot read with much power, let him read one sentence 
relating to the gods.” (See the original passage with the context in 
the 3rd vol. of this Work, pp. 18 ff.) 

The following curious passage is from the Aitareya Brahmana, 
iii. 44 : Sa vai eaha na Icaddchana aatam eti na udeti | tarn yad aatam 
eti iti manyante ahnah eva tad antam itvd atha dtmdnam viparyasyate 
rdtrim eva avaatdt hurute ahah parastdt | atha yad enam prdtar udeti iti 
manyante r direr eva tad antam itvd atha dtmdnam viparyaayate aha/r eva 
avaatdt hurute rdtrim parastdt | aa vai eaha na kadachana nimrochati | 
na ha vai kadachana nimrochati etaaya ha sdyujyam aarupatdm aalokatdm 
aknute yah evam veda yah evam veda | 

“ The Sun neither ever sets or rises. When people think he sets he 
(only) turns himself round, after reaching the end of the day, and 
makes night below and day above. Then when people think he rises 
in the morning he (only) turns himself round after reaching the end of 
the night, and makes day below and night above. In truth, he never 
sets. The man who knows this, that the sun never sets, enjoys union 
and sameness of natui’e with him, and abides in the same sphere.” 

See Prof. Haug’s Aitareya Brahmana, ii. p. 242. I differ from that scholar in 
translating parastaty above,’' and not “on the other side.” Compare Ind. Stud, 
ix. p. 278. See also Vishnu Purana, ii. 8 ; p. 241 of Dr. Hall’s edition of Wilson’s 
Translation, vol. ii. 
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In another passage (ii. 17) the same work declares how far heaven 
is from earth: Sahasram anuchyam svargahamasya | sahasrahme val 
itah svargo lokah | He who desires heaven should repeat a thousand 
(verses). Por the heavenly world is distant from hence a thousand 
days* journey on horseback.** 

In the Satap. Br. vi. 6, 2, 4, it is said that the door of heaven 
{svarga-loka) is situated in the north-eastern regions {yad u eva udan 
pram tishthan \ etasydm ha disi smrgasya lohaaya d/vdram\ while that by 
which the heaven of the Fathers is entered, lies to the south-east 
(prdchim cha dakshinam cha \ etaaydrJi ha diii pitriloJcasya dvaram^ ibid, 
xiii. 8, 1, 5).«o 

In the legend on future retribution, quoted by Weber, as above 
stated, from the same Brahmana (xi. 6, 1, 1 fP.) it is related that 
Bhrigu, the son of Yaruna, visited, by his father’s command, the four 
points of the compass, where he saw men being cut into pieces and 
eaten by other men, who, when questioned by Bhpigu, declared that 
they were revenging on their victims the treatment which they had 
received at their hands in the other world (on earth). These victims 
are allegorically explained in the Brahmana as representing the trees, 
animals, plants, and waters employed in sacrifice. But Professor 
Weber is of opinion that the story is an old popular legend regarding 
the penal retribution executed by the former sufferers themselves on 
those who had oppressed them while on earth, and that the narrative 
had been appropriated by the priests and introduced into the Brah- 
mana to relieve the monotony of its tedious disquisitions, and explained 
in the manner I havt. stated. 

I return to Professor Weber’s discussion of the doctrine of the 
Brahmanas regarding a future state. 

“ The Brahmanas, however,” he continues, “ are not explicit in 
regard to the duration of these rewards and punishments ; and it is 
here that we have to seek the origin of the doctrine of transmigration. 
To men of the mild disposition and refiective spirit of the Indians, it 
would not appear that reward and punishment could be eternal. They 
would conceive that it must be possible by atonement and purification 
to become absolved from the punishment of the sins committed in this 


490 See Weber, in the Journal of the German Oriental Society, ix, 243, 308. 
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short life. And in the same way they could not imagine that the 
reward of virtues practised during the same brief period could 
continue for ever. The dogma of transmigration answered plainly to 
both of these suppositions, though in another respect it could scarcely 
do so ; for where was either a beginning or an end to be sought ? The 
spirit of inquiry sought to escape from this dilemma by systematic 
refinements [sonderung), but only became more hopelessly entangled ; 
and at length it was only extricated by cutting the knot, by succumb- 
ing to the infiuence of the aspiration after complete redemption from 
the bondage of the world, and of individual existence ; so that that 
destiny, which was in earlier times regarded as the greatest punish- 
ment, was now recognized as the highest reward. This mode of 
cutting the knot is the work of Buddha and Buddhism ; and the best 
proof that the fundamental substance of the Brahmanas is pre-Budd- 
histic is (apart from all other evidence) to be found in this, that they 
do not recognize the existence of the dilemma in question, that they 
know nothing of the contempt of life to which we have alluded, but 
rather express with directness and naivete a fresh and genuine love of 
existence, and a yearning after immortality. It is only some passages 
of the Brihadaranyaka and of the Chhandogya Upanishad, which form 
an exception to this assertion ; and on that account they must be held 
evidently to belong to the period immediately preceding Buddha’s 
appearance, or even to that which followed it.” 

It does not quite agree with the conclusion here announced 
that the passage I have quoted above from the Satapatha Brahmana, 
xi. 5, 6, 9, appears to speak of union with Brahma ; — unless Brahma, 
and not Brahma, is meant, and unless the word sdtmatcL is to be 
understood in some other sense than the later one of absorption into 
his essence. 

Though Indra, Varuna, and other gods are represented in the Maha- 
bharata and Puranas as leading a sensual and immoral life,^®^ and 
though the Apsarases, or celestial nymphs, are expressly declared to be 
courtezans,*^* form the subject of most voluptuous descriptions,*®* and are 

See the 4th vol. of this Work, p. 41. 

Ibid. p. 394; and Ramayana, i. 45, 35 (ed. Schlegel), and i. 46, 2 (Gorresio). 

^^3 See Mahabharata, iii. 1821 if. ; Ramayuna, Uttara Kanda, xxvi. 16 ff. 
(Bombay ed ). 
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represented as being sent by the gods from time to time to seduce austere 
sages into uncbastity, and are promised, as we have already seen, as the 
companions of warriors in a future life, — yet the pictures drawn of 
paradise in those works are not always of such a gross character. In 
the account of the highest stage of heavenly blessedness contained in the 
Mahabharata, iii. 15441 ff., there is no promise of any sensual gratification 
held out. It appears (vv. 15407-15487) that a sage named Mudgala had 
lived a life of poverty, piety, and self-restraint, offering hospitality to 
thousands of Brahmans, according to his humble means, with the grain 
which he gleaned like a pigeon {kdpotlm wittim dsthitah), and which 
(like the widow of Zarephath’s oil) never underwent diminution, or 
rather increased again when it was required (verse 15413; hrlhidro- 
nasya tad hy asya dadato 'nnam mahdtmanah ( mdtsaryaJdnasya 

mrdhaty atithidaHandt), At length another holy man, called Durvasas,*^ 
famous in Indian tradition for his irascible temper, came to prove Mud- 
gala’s powers of endurance ; and six times devoured all the food which 
the hospitable saint possessed. Finding that the temper of his host was 
altogether unaffected by these trials, Durvasas expressed the highest 
admiration of his virtue, and declared that he would go bodily to 
heaven. As he spoke these words a messenger of the gods arrived in a 
celestial car, and called upon Mudgala to ascend to a state of complete 
perfection. The sage, however, desired first to learn the advantages 
and drawbacks of the heavenly state, and the messenger proceeded to 
tell him (vv. 15441 ff.) first what kind of people go there, viz,, those 
who have performed austerities or celebrated great sacrifices, the truth- 
ful, the orthodox, thj righteous, the self-i'estrained, the meek, the 
liberal, the brave, etc. These celestial abodes were, he said, shining, 
glorious, and filled with aU delights. There is seen the vast golden 
mountain Mem, and the holy garden Nandana, etc., where the righ- 
teous disport. There hunger, thirst, weariness, cold, heat, fear, are 
unknown ; there is nothing disgusting or disagreeable ; the scents are 
delightful ; the sounds are pleasant to the ear and mind ; there is no 
sorrow, nor lamentation, nor decay, nor labour, nor envy, nor jealousy, 
nor delusion. There the blessed are clothed with glorious bodies, 
which are produced by their works, and not generated by any father 
or mother. Their garlands are fragrant and unfading ; they ride in 
aerial cars. Beyond these regions there are, however, others of a 
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higher character — those to which the rishis, who have been purified 
by their works, proceed. Still further on are those where the 
Ribhus, who are gods even to the gods, dwell, and where there 
is no annoyance occasioned by women {strl-Jcritas tdpah)^^^^ or by 
envy arising from the sight of worldly grandeur. The blessed there 
do not subsist on oblations, nor do they feed upon ambrosia ; they 
have celestial and not coarse material bodies. These eternal gods of 
gods do not desire pleasure ; they do not change with the revolutions 
of Kalpas (great mundane ages). How can they then be subject 
either to decay or death? They experience neither joy, nor pleasure, 
nor delight, neither happiness nor suffering, neither love nor hatred. 
That highest state, so difficult to attain, and which is beyond the reach 
of those who seek after pleasure {agamy d Icdma-gocharaih), is desired 
even by the gods. This celestial felicity, the messenger says, is now 
within Mudgala’s reach, — the fruit of his good deeds. The speaker 
next, according to his promise, explains the drawbacks of the heavenly- 
state. As the fruit of works done on earth is enjoyed in heaven, 
whilst no other new works are performed there from which new 
rewards could spring, this enjoyment is cut off from its root, and 
must therefore come to an end (verse 15468 ; hritasya Icarmanaa 
tatrahhujyate yat phalarfi divi | na chdnyat hriyate harma mula-chhedena 
hhujyate). For this world is the place for works, while the other is 
the place for reward (verse 15475 : karmahhumir iyam Irahman pka* 
lalhumir asau matd). This loss of gratifications to which the heart 
has become devoted, and the dissatisfaction and pain which arise in the 
minds of those who have sunk to a lower estate, from beholding the 
more brilliant prosperity of others, is intolerable. To this must be added 
the consciousness and the bewilderment of those who so descend, and 
the fear of falling which they experience when their garlands begin to 
fade. Such are the defects which attach to all existence till it is 
absorbed in Brahma. But the state of those who have fallen from 
heaven is not altogether without compensation. As a result of their 
previous good deeds they are born in, a condition of happiness ; though, 
if they are not vigilant, they sink still lower. Having given this 
explanation, the messenger of the gods invites Mudgala to accompany 
him to paradise. The saint, however, after consideration, replies that 
Compare Plato, Republic, i. 4. 
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he can have nothing to do with a state of happiness which is vitiated 
by so great defects, and the termination of which is followed by so great 
misery. He has therefore no desire for heaven ; and will seek only 
that eternal abode where there is no sorrow, nor distress, nor change. 
He then asks the celestial messenger what other sphere there is which 
is free from all defects. The messenger replies, that above the abode 
of Brahma is the pure eternal light, the highest sphere of Yishnu, who 
is regarded as the supreme Brahma. Thither none can proceed who 
are devoted to objects of sense, or who are the slaves of dishonesty, 
avarice, anger, delusion, or malice ; but only the unselfish, the humble, 
those who are indifferent to pain and pleasure, those whose senses are 
under restraint, and those who practise contemplation and fix their 
minds on the deity. The sage then dismissed the messenger of the 
gods, began to practise ascetic virtues, becoming indifferent to praise 
and blame, regarding clods, stones, and gold as alike. Pure knowledge 
led to fixed contemplation ; and that again imparted strength and 
complete comprehension, whereby he attained supreme eternal per- 
fection, in the nature of quietude [nirvana] {jnanayogena iuddliena 
dhydnanityo hahhuva ha | dhyanayogad halarn lahdhvd prdpya huddhim 
anuttamdm \ jagdma sdivatim siddhim pardrn nirvanadakshandm),'^^’^ 

The difference between the results of meritorious works and of 
knowledge, so familiar to the religious philosophy of the Hindus, is 
clearly set forth in the following verses of the Mahabharata, xii. 8810 ff.: 

Karmand hadhyate jantur vidyayd tu pramuchyate | tasmdt karma na 
kurvanti yatayah pdr^darsinah | 8811. Karmand jay ate pretya murti- 
man shodakdtmakah | vidyayd jay ate nityam avyaktam hy avyaydtma^ 
kam I 8812. Karma tv eke praiafhsanti svalpahuddhi-ratdh nardh | tena 
te deha-jalani ramayaniah updsate | 8813. Ye sma huddhim pardrn 
prdptdh dharma-naipuna’dariinah | na te karma prasamsanti kupafn 
nadydm pihann iva \ 8814. Karmanah phalam dpnoti aukhaduhkhe hha- 
vdhhavau | vidyayd tad avdpnoti yatra gatvd na iochati | 8815. Yatra 
gatvd na mriyate yatra gatvd na jdyate | na punar jdyate yatra yatra 
gatvd na varttate | 8816. Yatra tad Brahma paramam avyaktam acha- 
lain dhruvam 1 avydkritam andydmm amritam chdviyogi cha | 

See the other passages quoted, «.v., hy Bohtlingk and Roth, from Brahmanical 
■writings where this word is used. Its employment by Buddhists to express the 
highest destiny of mundane creatures is well known. 
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** By works a creature is bound ; by knowledge be is liberated ; 
wherefore devotees gifted with perfect insight perform no works. 
Through works a creature is born again after death, with a body (of 
one or other) of sixteen descriptions; by knowledge he becomes the 
Eternal, Imperceptible, and Undecaying. Some men of little under- 
standing eulogise works, and so embrace with delight the entangle- 
ments of corporeal existence. But those who have reached the highest 
intelligence, and a perfect comprehension of righteousness, do not 
commend works, as a person drinking from a river thinks little of a 
well. The results which a man obtains from works are pleasure and 
pain, prosperity and adversity ; by knowledge he gains that condition 
in which his griefs are at an end, in which he dies not, in which his 
birth is not repeated, from which he does not return ; in which that 
supreme Brahma exists imperceptible, unchanging, etc., etc.’* 


(7) Yuma, and a future life, — a metrical slcetch. 

To great king Yama homage pay, 

Who was the first of men that died, 

That crossed the mighty gulf, and spied 
For mortals out the heavenward way. 

!No power can ever close the road 
Which he to us laid open then. 

By which in long procession men 
Ascend to his sublime abode. 

By it our fathers all have passed ; 

And that same path we too shall trace, 

And every new succeeding race 
Of mortal men, while time shall last. 

The god assembles round his throne 

A growing throng, the good and wise — 

All those whom, scanned with searching eyes. 
He recognizes as his own. 
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Departed mortal,^®® speed from earth 

By those old ways thy sires have trod ; 

Ascend, behold the expectant god 

Y^TbLO calls thee to a higher birth. 

Pirst must each several element 

That joined to form thy living frame 
Flit to the region whence it came, 

And with its parent source be blent. 

Thine eye shall seek the solar orb, 

Thy life-breath to the wind shall fly, 

Thy part ethereal to the sky ; 

Thine earthy part shall earth absorb. 

Thine unborn part shall Agni bright 
With his benignest rays illume, 

And guide it through the trackless gloom 

To yonder sphere of life and light. 

On his resplendent pinions rise. 

Or soar upon a car aloft. 

By Wind-gods fanned with breezes soft, 

Until thou enterest paradise. 

And calmly pass, without alarm. 

The four-eyed hounds that guard the road 
Which leads to Yama’s bright abode : 

Their master^s friends they dare not harm. 

All imperfections leave behind : 

Assume thine ancient frame once more, — 
Each limb, and sense, thou hadst before, — • . 

From every earthly taint refined. 


^ The dead are thus addressed at funeral ceremonials. 
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And now with heavenly glory bright, 

With life intens’er, nobler, blest. 

With large capacity to taste 

A fuller measure of delight. 

Thou there once more each well-known face 
Shalt see of those thou lovedst here : 

Thy parents, wife, and children dear. 

With rapture shalt thou soon embrace. 

The Fathers, too, shalt thou behold. 

The heroes who in battle died, 

The saints and sages, glorified, 

The pious, bounteous, kings of old. 

The gods whom here in humble wise 

Thou worshippedst with doubt and awe, 
Shall there the impervious veil -withdraw 

Which hid their glory from thine eyes. 

The good which thou on earth hast wrought. 
Each sacrifice, each pious deed. 

Shall there receive its ample meed ; 

No worthy act shall be forgot. 

In those fair realms of cloudless day, 

Where Yama every joy supplies, 

And every longing satisfies, 

Thy bliss shall never know decay. 


(8) NachiMtaa^ an ancient theosojpMc story ^ metrically rendered from the 
Taittiriya Bralmanay and the Kafha JJpanishad, 

As an illustration of the preceding remarks of Professor Weber (in 
pp. 314 ff.), on the subject of transmigration, and generally of the later 
doctrine of the Upanishads on the nature and destiny of the soul, 
I introduce here a free metrical translation of the story of Nachik^tas, 
as told briefly in the Taittiriya Brahma^a, iii. 11, 8, 1 fr., and in a 
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greatly developed form in the Katha TJpanishad, An English trans- 
lation of this TJpanishad, by Dr. Roer, ‘w^ill be found in the Bibliotheca 
Indica, vol. xv. published in 1853, pp. 99 ff., and a German version 
in Windischmann’s work, entitled die Philosophio im Eortgang der 
"Weltgeschichte,’’ pp. 1706 ff. : 


Desiring heaven, a sage of old 

With sacrifice the gods adored ; 
Devoting to the priests his hoard 
Of slowly-gathered goods and gold. 


His son, young Nachiketas, stood. 

And saw the gifts his father brought 
To give the priests : ‘‘My sire,*’ he thought, 
“ His vow has not made fully good.’* 

“ Thou hast not all, my father, given 

Thou hadst to give,” he calmly said ; 

“ One offering more must yet be made, 

If thou wouldst hope to merit heaven.” 

“ To whom shall I be given, my sire ?” 

His father deemed the question vain ; 

On j more he asked, and yet again. 

“To Death,” his father cried in ire. 

He rose to go to Death’s abode ; 

A Yoice addressed him from the air, 

“ Go, seek Death’s house, and enter there 
What time its lord shall be abroad ; 

“ Three nights within his mansion stay. 

But taste not, though a guest, his food ; 

And when, in hospitable mood 
He comes and asks thee, thou shalt say 
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I in thy house three nights have past/ 

When next he asks, ‘ What didst thou eat?^ 

Say, ‘ First thy children were my meat, 

Thy cattle next, thy merits last.’ ” 

The youth that heavenly Voice obeyed. 

And dwelt three nights in Death’s abode ; 

When questioned by his host, the god, 

He answered as the Voice had said. 

{ 

Disturbed that thus his youthful guest 
Had not been fitly entertained. 

The god, to make amends constrained. 

The stranger humbly thus addressed : — 

I bow before thee, reverend child ; 

I pray thee, crave a boon of me.’’ 

My father let me, living, see,” 

The boy replied, ‘‘and reconciled.” 

To whom the god — “I grant thy prayer; 

But ask a second boon,” replied. 

May my good works,” the stripling cried, 

Of bliss an endless harvest bear.” 

This, too, according. Death desired 

He yet one boon would choose, the last. 

When men away from earth have past. 

Then live they still ? ” the youth inquired. 

“ To solve this question, dark and grave, 

Was even for gods too hard a task : 

This boon, I pray thee, cease to ask, 

My son,” said Death, “another crave.” 

By these words, according to the Indian commentator, it is intimated that the 
host who leaves his guest without food for one night, loses his children ; that by a 
similar neglect on the second night, he loses his cattle ; and that, finally, he forfeits 
the reward of his merits in a future life, if the guest is allowed to fast during the 
third night. 
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Youth iNachikdtas, undeterred, 

Hejoined, The boon I choose, bestow ; 
Who can like thee the answer know ? 

No boon with this may be compared.'^ 

Death said, ^^Ask all thine heart’s desire ; 

Sons long-lived, cattle, gold, demand, 

Elect a wide domain of land, 

And length of days jfrom me require ; 

Or seek what earth ocuinot supply — 

The love of witching heavenly brides. 

And all celestial joys besides; 

Dut into death forbear to pry.” 

The youth rejoined, The force of man 
Is frail, and all excess of joys 
His feeble organs soon destroys : 

Our longest life is but a span. 

** Wealth cannot satisfy ; all zest 

Of pleasure flies before thy face ; 

Our life depends upon thy grace : 

Once more, of boons I crave the best ; 

<‘Por who, with deathless youth though crowned, 
-t^nd godlike force, if wise, would deign 
To spend an endless life in vain 

In carnal joy’s disturbing round ? ” 

When thus the stripling had withstood. 

Though proffered by a god, the lure 
Of sensual bliss, and craved the pure 

Delight of transcendental good ; 

Then Death, who knew the unborn soul 
And being’s essence, taught the youth 
The science of the highest truth, 

Through which is reached the final goal t 
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Two things for men’s regard contend — 

The good, the pleasant ; he who woos 
The good is blest ; while they who choose 
The pleasant miss the highest end. 

The wise between the two discern, 

The pleasant spurn, the good embrace, 

But fools the pleasant vainly chase ; 

To love the good they cannot learn. 

The first take knowledge for their guide ; 

The last by ignorance are led : 

Bar, far, diverge the paths they tread, 

The chasm that parts their goals is wide. 

The fools who ignorance obey, 

Conceive they much have learnt and know, 
But roam, unwitting where they go. 

As blind men, led by blind men, stray. 

Absorbed in sordid cares or strife, 

The men whom earthly passions fire 
To no suhlimer aims aspire, 

]Nor dream of any future life. 

Of all the objects men can know, 

The highest is the soul, too high 
Bor common mortals to descry, 

Whose eyes are dazed by outward show. 

Some men have never learnt this lore, 

And some, whom sages seek to teach 
Possess no faculty to reach 
That sacred doctrine’s inner core. 

O skilled and wonderful, my son, 

Is he the soul who gains and knows . 

This subtile science only those 
Can teach who think the soul as one. 
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The sage whose spirit’s gaze intense 

This God, the Soul (from fleshly eyes 
Impenetrably veiled) descries, 

"No longer dotes on things of sense. 

^‘Derived from no anterior source, 

The soul, unborn, exempt from all 
The accidents which life befall. 

Holds on its everlasting course. 

‘‘ The smiter thinks that he can slay, 

The smitten fears that he is slain : 

The thoughts of both alike are vain ; 

The soul survives the murderous fray. 

Steel cannot cut, nor cleave, nor tear, 

Nor fire consume, nor water wet, 

Hor winds e’er dry it up, nor yet 
Aught else its deathless essence wear. 

A man casts from him on the shelf 

His garments old, and newer takes ; 

So bodies worn the soul forsakes, 

And new assumes, unchanged itself.*®® 

The man who learns the soul to be 
Minute, yet infinitely vast, 

He, by his Maker’s grace, at last ) 

Its majesty attains to see. 

It travels far and wide, at rest ; 

Moves everywhere, although asleep ; 

Say, who but I the secret deep 
Of this mysterious god has guessed ? 


4M The ideas in this and the preceding verse are taken from the BhftgavadgTtfi. 
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“ By reasoning, thought, or many books, 

This hidden soul is sought in vain ; 

That man alone the soul may gain. 

On whom the soul with favour looks. 

^‘Elected thus, the sage believes 

His oneness with the One supreme, 

Awakes for ever from the dream 
Which uninstracted men deceives ; 

And soon from imperfection purged, 

And freed from circling life and death, 

He calmly yields his vital breath, 

And in the sovereign Soul is merged.^''^® 

In the last two verses I have stated the Vedantic doctrine more explicitly than 
it is expressed in the Ka^ha Upaiiishad. 
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MINOK i>ivint:tees. 

TRTTA APTYA, AHIRBUDHNYA, AND AJA EKAPAD. 

The following account of the deity, Trita, is given in the Lexicon of 
Messrs. Bdhtlingk and Both, • 

‘‘ Trita is the name of a Yedic god, who appears principally in con- 
nection with the Maruts, Yata or Yayu, and Indra, and to whom, as 
to these other deities, combats with demons, Tvashtra, Yritra, the 
Serpent, and others are ascribed. He is called Aptya, and his abode 
is conceived of as remote and hidden : hence arises the custom of 
wishing that evil may depart to him. He bestows long life. Several 
passages show the lower and certainly later view of Trita, that he 
fights with the demons under the guidance and protection of Indra, 
and thus lead to the conception of a rishi Trita (Nirukta, iv. 6).^^ 

Beference has been already made to Trita {a) in p. 117, where Pro- 
fessor Both^s opinion, that he was an ancient god superseded by Indra, 
is quoted, (h) in p. 230, where two texts (R.Y. x. 8, 8, and x. 99, 6), 
relating to his conflicts with the three-headed demon, are cited, and 
{c) in p. 195, where a prayer to Tishas, to drive away sleeplessness to 
Trita Aptya (- ,.Y. viii. 47, 14 fiP.) is adduced. 

Some of the other detached verses relating to this divinity (to whom 
no separate hymn is dedicated) are the following: i. 52, 5 ; i. 105, 9; 
i. 163, 2 f. ; i. 187, 1 ; ii. 11, 19 f., etc. 

Ahirbudhnya is, according to the Lexicon of Messrs. Bdhtlingk and 
Both, hudhnyay the Dragon of the deep, who is reckoned among 
the deities of the middle sphere.’’ The deep in which he resides is the 
atmospheric ocean. 

Aja Ekapad is, according to the same authorities, «.v., *‘the One- 
footed Impeller, probably a storm-god; according to the commentators 
he represents the sun.” See Both’s Illustrations of the Hirukta, p. 
165. These two gods, like Trita, are merely mentioned in detached 
Terses. 
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SECTION XX. 

THE GODDESSES MENTIONED IN THE VEDIC HYMNS. 

Of the goddesses mentioned in the Eig-veda some have been noticed 
already in former parts of this volume, viz., PrithivI (pp. 21 ff.) ; 
Aditi, the mother of the Adityas, and representative of the universe 
(pp. 35 if.); Diti, her counterpart (p. 42 f.); MshtigrI, the mother 
(pp, 13 and 79), and IndranI (p. 82), the wife of Indra;®°° Pri^ni, 
the mother of the Maruts (p. 147) ; Ushas (pp. 181 if.) ; and Siirya, the 
daughter of the Sun, and spouse of the Alvins, or of Soma (pp. 335 ff.). 
Various other goddesses are also celebrated in the hymns of the Eig- 
veda, such as Agnayl, Varunani, EodasI, Eaka, Sinivali, S'raddha 
(Faith), Aramati, and the Apsarases, whose names, however, occur but 
rarely ; and Sarasvati, with her cognates, who receive considerably 
greater prominence. 

In E.V. i. 22, 11, the goddesses, wives of the heroes (the gods), 
with uncut wings, are besought to protect and bless the worshipper 
{ahhi no devir avasd mahah iarmand nripatnih | achhinnapatrdh sach- 
antdm). Compare Yaj. S. xi. 61, and S'atap. Er. vi. 5, 4, 8)* 

( 1 ) Sarasvati, 

Sarasvatl is a goddess of some, though not of very great, importance 
in the Eig-veda. As observed by Yaska (Nirukta, ii. 23) she is 
celebrated both as a river and as a deity {tatra Sarasvatl ity etasya 
nadivad devatdvach cha nig amah hhavanti). As an instance of the former 

600 IndranI says, in E.V. x, 86, 9 : “ This mischievous creature lusts after me, 
as if I had no husband or sons, and yet I am the wife of Indra, and the mother 
of a hero,’* etc. {avirdm iva mam ay am aardrur ahTii many ate | utaham asmi vlrint 
Indrapatnt), IndranI, as we have seen above, p. 82, is mentioned in the Taitt. Br. ii. 4, 2, 
7, from which it appears that different goddesses had been competitors for the hand 
of Indra, and that IndranI has been chosen because she surpassed them all in volup- 
tuous attractions. In the same work, ii. 8, 8, 4, Vach is said to be the wife of Indra. 

001 See also Sayapa on E.V. i. 3, 12 : Dvividhd hi Sarasvatl vigrahavad^devatd 
nadi-rupd cha. 
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character, he refers to B.Y. vi. 61, 2, which I shall qfiote further 
on. She was no doubt primarily a river deity, as her name, the 
watery,’^ clearly denotes, and in this capacity she is celebrated in a 
few separate passages. Allusion is made in the hymns, as well as in 
the Brahmanas {Rishayo vai Sarasvatydm sairam dsata | ityddi | Ait. 
Br. ii. 19 ; Haug, vol. ii. p. 112) to sacrifices being performed on the 
banks of this river and of the adjoining Brishadvat! ; and the Saras- 
vati in particular seems to have been associated with the reputation 
for sanctity, which, according to the well-known passage in the In- 
stitutes of Manu (ii. 17 f., quoted in the 2nd vol. of this work, p. 
416 f.), was ascribed to the whole region, called Brahmavartta, lying 
between these two small streams, and situated immediately to the 
westward of the Jumna. The Sarasvati thus appears to have ber-^ 
to the early Indians what the Ganges (which is only twice named 
in the Rig-veda) became to their descendants. Already in R.V. i. 8, 
10 (where, however, she is perhaps regarded as the goddess of sacrifice) 
she is described as ^^the purifier’^ {pdvakd nah Sarasvati)] and in 
R.V. X. 17, 10 = Vaj. San. 4, 2 ; A.V. vi. 51, 2 (after Sarasvati has 
been mentioned, verses 7-9), the waters are thus celebrated : Apo 
asmdn mdtarah iundhayantu ghritena no ghritdpvah punantu | visvam 
hi ripram pravalianti devlr ud id dhhyah iuchir d putah emi | ‘‘May 
the "Waters, the mothers, cleanse us, may they (the waters) who purify 
with butter, purify us with butter; for these goddesses bear away 
defilement; I come up out of them pure and cleansed.^' When once 
the river had a quired a divine character, it was quite natural that she 
should be regarded as the patroness of the ceremonies which were 


Sarasvati sarah ity udaha-ndma sartes tad-vatl (Nimkta, ix. 26). The Brah- 
mavaivartta-purana, ii. 5, as referred to in Professor Aufrecht’s Cat. p. 23, col. 2, has 
a legend that the SarasvatT was changed into a river by an imprecation of the Ganga. 
In the A.V. vi. 100, I, three SarasvatTs are spoken of, but no explanation is given of 
their difference. 

*^0® R.V. iii. 23, 4 : “ I place thee, Agni, on the abode of Ila (compare iii. 29, 4), 
on the most excellent spot of the earth, on the most auspicious of days. Shine, so aa 
to enrich us, in a place of human resort, on the banks of the Dyishadvatl, the Apaya, 
the Sarasvati” (/^t tvd dadhe vare d prithivyah ilayds pade sudinatve ahndm | Brisk- 
udvatydm mdnushe Apaydydm Sarasvatydm revad Agne didihi). 

jt is clear from the passages quoted in the 2ud vol. of this Work, p. 416 ff. 
that the Sarasvati continued in later times also to be regarded as a sacred river, but 
this character waa shared by other Indian streams, if not by them all. 
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celebrated on the margin of her holy waters, and that her direction 
and blessing should be invoked as essential to their proper perform- 
ance and success. The connection into which she was thus brought 
with sacred rites may have led to the further step of imagining her to 
have an influence on the composition of the hymns which formed so 
important a part of the proceedings, and of identifying her with Vach, 
the goddess of speech. At least, I have no other explanation to offer 
of this double character and identification. 

Sarasvatl is frequently invited to the sacrifices along with several 
other goddesses, IJa, Eharati, Mahl, Hotra, Yarutrl, Dhishana (i. 13, 9; 
i. 142, 9 ; i. 188, 8 ; iii. 4, 8 ; v. 5, 8 ; ix. 5, 8 ; x. 110, 8), who, 
however, were never, like her, river nymphs, but personifications of 
some department of religious worship, or sacred science. She is also 
frequently invoked along with other deities (ii. 30, 8; iii. 54, 13; 
V. 42, 12 ; vii. 35, 11 ; viii. 38, 10 ; ix. 81, 4 ; x. 65, 1, 13 ; 
X. 141, 5). 

In many of the passages®®® where Sarasvatl is celebrated, her original 
character is, as I have intimated, distinctly preserved. Thus in two 
places she is mentioned along with rivers, or fertilizing waters : vi. 
52, 6 {Sarasvatl sindhulhih pinvamdna)\ x. 30, 12 ( u,po revatih hsha» 
yatlia hi vasvah Icratum cha hhadram hihhrithdmritam cha | rdyai cha 
stha svapatyasya patnih Sarasvatl tad grinate vayo dhat | “ Ye, opulent 
waters, command riches ; ye possess excellent power and immortality ; 
ye are the mistresses of wealth and progeny ; may Sarasvatl bestow 
this vitality on her worshipper’’) ; and in x. 64, 9 ; x. 75, 5 f., she is 
specified along with the other well-known streams which are there 
named, the Sarayu, the Sindhu, the Ganga, the Yamuna, the S'utudri, 
etc. In vii. 96, 2, and viii. 21, 18, reference is made to the kings and 
people living along her banks ( Ckitrah id raja rdjakdh id anyahe yahe 

Sayana understands i. 3, 12 {maho arnah sarasvatl pra chetayati ketund | dhiyo 
visvdh virq/ati), of the river, and explains it thus : “ The Sarasvati, by her act (of 
flowing), displays a copious flood.” Both, in his Illustrations of the Nirukta (xi. 26), 
p. 152, translates, “ A mighty stream is Sarasvatl ; with her light she lightens, illu- 
minates all pious minds.” He, however, regards the commencing words as figura- 
tive, and not as referring to the river. Benfey renders : ** Sarasvati, by her light, 
causes the great sea to be known ; she shines through all thoughts.” He under- 
stands the great sea ” as the universe, or as life, which he says is often designated 
in common Sanskrit also by the word sdgara. The conceptions of Sarasvati as a 
river, and as tbe directress of ceremonies, may be blended in the passage. 
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Sarasvatim am). In vi. 61, 10, and vii. 36, 6, she is spoken of as 
having seven sisters, as one of seven rivers, and as the mother of 
streams {saptasvasd | sarasvati saptathi sindJiumata). In another place 
she is said to pour on her fertilizing waters, to surpass all other 
rivers, and to flow pure from the mountains to the sea, vii. 95, 1 {pra 
ksJiodasd dJiayasd sasre eshd Sarasvati dharunam dyasl pith | prahdha- 
dhdnd rathyeva ydti vUvdh apo mahind sindhur anydh j 2. Ekd achetat 
Sarasvati nadindm iuchir ydtl girihhyah d iamudrdi | rdyak chetanti 
hhuvanasya Ihurer ghfitam payo duduhe ndhushdya) ; to be the swiftest 
of floods {apamm apastamd)y vi. 61, 13; and in vi. 61, 2 and 8, to 
tear away, like a digger of the roots of plants, the bases of the 
mountains on her banks with her impetuous and resounding current 
{iyarh imhmehhir hiaa-khd ivdrujat sdnu girindm tavi8hej)hir urmihhih | 
8. Yasydh ananto ahrutaa tvesha^ charislinur arnavah | ama^ charati 
roruvat). In ii. 41, 16, she is called the best of mothers, of rivers, 
and of goddesses {amhitamey naditamey devitame). 

In vii. 96, 4-6, a river god, called Sarasvat, is assigned as a consort 
to Sarasvati, who rolls along his fertilizing waters, and is invoked by 
the worshippers who are seeking for wives and ofispring, as well as for 
plenty and protection {jamyanto nu agravah putriyantah suddnavak | 
Sarasvantam havdmahe | 5. Te te Sarasvah urmayah madhumanto ghri^ 
taichxitah | iebhir no avitd hhava | 6. Pipivdmsam Sarasvatah stanarh 
yo visvadarkatah | hhakshlmahi prajdm isham). 

In V. 43, 11, Sarasvati is called upon to descend from the sky, from 
the great mou ^tain,®®® to the sacrifice (a no divo Irihatah parvatad d 
sarasvati yajatd gantu yajnam) ; and in vi. 49, 7, where she is called 
the daughter of the lightning {pdviravi kanyd)^ and the wife of a 
hero {vlra-patni)y^^^ she is supplicated to combine with the spouses of 
the gods to afford secure protection to the worshipper {gndhhir achhi- 
dram karanam sajoshdh durddharsham grinate karma yamsat). In these 
two passages the poet may perhaps be considered as assigning a celes- 
tial origin to the river as the offspring of thunder and rain. 

fiw Sayana says that Madhyamikl Vach, or the goddess Vach, who resides in the 
region intermediate between heaven and earth, is here intended. 

See Both, s.v., and compare x. 65, 13. Professor Muller, in Kuhn and 
Schleicher’s Beitrage, etc., iii. 448, assigns to pavTravI the sense of “thundering.” 

^ Sayaga says her husband is Prajapali. Would it not rather be Sarasvat ? 
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In vi. 61, 11 f., she is said to fill the terrestrial regions and the air 
{apaprushl pdrthivdni uru rajo antarihaham), and to occupy three abodes 
{tri8ada8Uhd)y and to have seven parts or be sevenfold {sapta-dhdtu). 

When regarded as a river nymph, Sarasvati is further described as 
an iron barrier or fortress, and a support, vii. 95, 1 (quoted above), as 
bestowing wealth, fatness, and fertility, vii. 95, 2, and is besought to 
listen to the prayer of her worshippers at their sacrifices, ibid. 4 {uta 
8yd nah Sara8vatl jushdnd upairavaf 8uhhagd yajne asmin)y to receive 
their praises, to shelter and protect them like a tree, ibid. 5 {prati 
stomam Sara8vati jusJmva \ tava iarman priyatame dadhdndh upa sthe- 
ydma iaranam na vriksham), and to grant reputation to the unrenowned, 
ii. 41, 16 {apra^astdh iva sma8i praSastim arriba nas hridhi). In vi. 61, 
14, the rishi prays that he may not be removed from her to regions 
which are strfnge {rnd tvat kshetrdni arandni ganma). 

In vi. 61, 1, she is represented as having given to Vadhrya^va a son, 
Divodasa, a canceller' of his debts (iyam adaddd rahhasam rimchyutam 
Bivoddsam Vadhryaivdya ddSu8he). 

It is difficult to say whether in any of the passages in which Saras- 
vat! is invoked, even in those where she appears as the patroness of 
holy rites, her character as a river goddess is entirely left out of sight. 
In K, Y. X. 1 7, 8, she is described as coming to the place of sacrifice in 
the same chariot with the oblations and the forefathers {Sarasvatt yd 
8aratham yaydtha 8vadhdhhir devi pitrihhir madanti), and as an object 
of adoration; but, as in a following verse (the 10th), already quoted, 
the Waters also are invoked, it would seem that the goddess was there 
regarded as connected with the river. She is elsewhere represented as 
unctuous with butter, and as stimulating, directing, and prospering the 
devotions of the worshippers, i. 3, 10, 11 ; ii. 3, 8; vi. 61, 4 {chodon 
yanti 8unritdndm chetanti 8umaiindm yajnam dadhe Sara8vatl \ Sara8vati 

sddhayantl dhiyam nah | pra no devi Sarasvati dhmdm avitrl 

avatu). She affords secure protection, conquers enemies (ii. 30, 8 ; 
vi. 49, 7), and destroys the revilers of the gods (vi. 61, 3). She 
is dreadful, moves along a golden path,®°® and is a destroyer of Vyitra, 

m Hiranyavarttini, Sayana explains mrttini as chariot, and the compound as 
meaning “ having a golden chariot.” The same word occurs again, applied to a 
river, in viii. 26, 18, where Sayana makes it mean ** having a golden path,” 
golden banks. The words rudra-varttani^ ‘‘whose path is dreadful,” and ghjitom 
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Ti. 61, 7 {gJiord hiranyavartanih | vritraghnl). The worshipper seeks to 
suck prosperity and riches of all description from her prolific breasts,®^® 
i. 89, 3 ; i. 164, 49 {yas te stanah kakayo yo mayohhur yena vUvd pushyast 
vdrydni | yo ratnadhah vasuvid yah sudatrah Sarasvati tarn iha dhdta/ce 
kah) ; viii. 21, 17 ; x. 17, 8, 9 ; ix. 67, 32 ; she is the receptacle of all 
the powers of life, and bestows offspring, ii. 41, 17 {tve vUvd Sarasvati 
kritd dyuihshi devydm | . . . . prajdm devi dididdhi nah). In x. 184, 2, 
she is associated with the deities who assist procreation (^garhham dhehi 
Sarasvati). In ii. 1, 11, Agni is identified with her, and several other 
goddesses. 

In E.V. X. 131, 5 (=Yaj. S. x. 34) where the Alvins are said to 
have defended Indra, Sarasvati also is declared to have waited upon 
him. And in Yaj. S. xix. 12, it is said, “The gods celebrated a heal- 
ing sacrifice; the Alvins physicians, and Sarasvati too a physician, 
through speech, communicated vigour to Indra’’ (see above, p. 94, 
note). The Aivins and Sarasvati are also connected with each other 
in Yaj, S. xix. 12, 15, 18, 34, 80-83, 88-90, 93-95; xx. 56-69, 
73-76, 90. In xix. 94, it is said that “ Sarasvati, wife of the Alvins, 
holds a well-formed embryo in her womb. Yaruna, king in the waters, 
produced Indra for glory, by the aqueous fluid, as if by a sama verse,” 
xix. 94 {Sarasvati yonydm garhham antar Asvibhydm patni suhritam 
bihharti \ apdm rasena Varum na sumnd Indram sriyai janayann 
apsu rdjd). 

It does not appear that in the K.Y. Sarasvati is identified with 
Yach. Por i mie passages of that collection, in which the latter 
goddess is celebrated, I refer to the 3rd vol. of this Work, pp. 253 ff., 
and to a later section of this volume. 

In the later mythology, as is well known, Sarasvati was identified 
with Yach, and became under different names the spouse of Brahma^ 
and the goddess of wisdom and eloquence, and is invoked as a Muse. 
In the Mahabharata she is called the mother of the Yedas (S'antiparva, 
verse 12920), and the same is said of Yach in the Taitt. Br. ii. 8, 

mrttaniy “ whose path is unctuous,’^ are also applied to different deities in the Big- 
veda. Kfiahna-varttanij “he whose path is marked hy blackness,” is an epithet of 
Agni, IQ viii. 23, 19, and the sense of that term is fixed by the use of the synonym 
kfiihnddhvan. The substantive mrttani occurs in vii. 18, 16; vtijina-mrttan% i. 31, 6. 

Compare Ait, Br, iv, 1, at the end, where her two breasts are said to be truth 
and falsehood. 
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8, 5,®“ where (and in the preceding par. 4,) she is also said to be the 
wife of Indra, to contain within herself all worlds, and to have been 
sought after by the rishis who composed the Vedic hymns {rishayo 
mantra-1critah)y as well as by the gods, through austerity. 

In the S'antiparva, verse 6811, it is related that when the Brah- 
marshis were performing austerities, prior to the creation of the uni- 
verse, ‘‘a voice derived from Brahma entered into the ears of them all ; 
the celestial Sarasvati was then produced from the heavens.’’ 

(2) Apas^ the Waters, and the Rivers. 

A verse (x. 17, 10) has been already cited, in p. 338, in which the puri- 
fying virtue of the Waters is extolled ; and there is another passage, 
i. 23, 22 (=x. 9, 8), in which the power of cleansing the worshipper 
from the sins of violence, cursing, and falsehood is ascribed to them 
{idam dpah pra vahdta yat kincha duritam mayi | yad vd ahmn ahhidu-- 
droha yad vd kepe utdnritam). They are said, in two passages, already 
cited in p. 205, to have given birth to Agni ; a few separate 
hymns, vii. 47 ; vii. 49 ; x. 9, are devoted to their honour ; and in 
numerous detached verses they are invoked along with other deities. 
I cite a hymn in which the Sindhu (Indus) and other rivers are 
celebrated : — 

H.V. X. 75, 1 : Pra su vah dpo mahimdham uttamam Jcdrur vochdti 
sadane vivasvatah | pra sapta sapta tredha hi chakramuh pra sritvarlndm 
ati Sindhur ojasd | 2, Pra te '‘radad Faruno ydtave pathah Sindho yad 
vdjdn ahhi adravas tvam | hhumydh adhi pravatd ydti sdnund yad eshdm 
agram jagatdm irajyasi | 3. Divi svano yatate hhumyd upari anantam 
iushmam ud iyarti bhdnund | ahhrdd iva prastanayanti vrishfayah 
Sindhur yad eti vrishahho na roruvat j 4. Ahhi tvd Sindho itium in na 

In the S'atap. Br. vii. 5, 2, 52, it is said, “ Mind is the ocean. From mind, 
the ocean, the gods, with Vach for a shovel, dug out the triple science (t.e. the three 
Vedas). Wherefore this verse (^oka) has been uttered’* (see the 3rd vol. of this 
Work, p. 9, etc. In the BhTshma-p. of the M. Bh. verse 3019, Achyuta (Krishna) 
is said to have created Sarasvati and the Vedas from his mind. In the Vana-p. verse 
13432, the Guyatr! is called the mother of the Vedas. 

Compare the verse quoted by S'ankara on the Brahma sUtras (see the 3rd vol. 
of this Work, pp. 16 and 104), from a Smyiti; “In the beginning a celestial voice, 
formed of the Vedas, eternal, without beginning or end, was uttered by SvayambhQ, 
from which all activities have proceeded.” 
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mdtarah vdirdh arshanti pat/aseva dkenavah ] rdjeva yudhvd nayasi tvam 
it 9ichau yad dsdm ay ram pravatdm inakshasi | 5 (=Nir. ix. 26), 
Jmam me Gange Tamune Sarasvati S'utudri etomafh sachata Parushni d | 
Asiknyd Marudvridhe Vitastayd Arjikiye irinuhi d Sushomayd | 6. 
Trishtdmayd prathamam ydtave sajuh Susartvd Pasayd S'vetyd tyd ] tvark 
^indho Kuhhayd Gomatim Krumum Mekatma saratham ydhhir lyase | 
7. eni ruhati mahitvd pari jraydmi lharate rajdmsi | adaldhd 

Sindhur apasdm apastamd aha na chitrd mpusKi iva dariatd | 8, 
Svahd Sindhtih suratlid suvdsdh hiranyayl sukritd vdjinivati | urndvatl 
yuvatih silamdmii utadhi vaste suhhagd madhuvridham | 9 (=Nir. vii. 
7). S'ukham ratham yuyuje Sindhur ahinam tena vdjam sanishad asminn 
djau I mahdn hi asya mahimd panasyate adahdhasya smyaiaso virapiinah | 
^‘1, “Waters, let the poet declare your transcendant greatness in the 
abode of the worshipper. Each set of seven [streams] has followed a 
threefold course. The Sindhu surpasses the other rivers in impetuosity. 
2. Varuna hollowed out the channels of thy course, o Sindhu, when 
thou didst rush to thy contests. Thou flowest from [the heights of] 
the earth over a downward slope, when thou leadest the van of these 
streams. 3. A sound struggles onward in the sky above the earth. 
[The current] exerts an infinite force with a flash. Showers thunder 
as if [falling] from a cloud ; when the Sindhu rolls on, it roars like a 
bull. 4. To thee, o Sindhu, the [other streams] rush, as lowing 
mother-cows with their milk to their calves. Like a warrior king 
[in the centre of his army] thou leadest the two wings of thy host 
when thou stm ;gle8t forward to the van of these torrents. 5. Keceive 
favourably this my hymn, o Ganga, Yamuna, SarasvatT, Shtudri, Paru- 
shni ; hear, o Marudvridha, with the Asiknl, and Yitasta, and thou, 
Arjiklya with the Sushoma. 6. Unite first in thy course with the 
Trishtama, the Sasartu, the Easa, and the SVetl ; thou [meetest] the 
Gomatl, and the Krumu with the Kubha, and the Mehatnu, and with 
them are home onward as on the same car. 7. Plashing, sparkling, 
gleaming, in her majesty, the unconquerable, the most abundant of 
streams, beautiful as a handsome spotted mare, the Sindhu rolls her 
waters over the levels. 8. Mistress of a chariot, with noble horses, 
richly dressed, golden, adorned, yielding nutriment, abounding in 
wool, youthful, rich in plants,*'* gracious, she traverses [a land] 
013 On the word stlmmatl and the following words of the line in which it occurs, 
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yielding sweetness [?]. 9. The Sindhu has yoked her pleasant chariot 
drawn by horses. By it may she grant us vigour in this struggle : 
for greatly celebrated is the glory of that unconquered, illustrious, 
and much-lauded [chariot]. 

In one place, vi. 50, 7, the Waters are said to be remedial and the 
mothers of all things fixed and moving [yuyam hi stha hhishajo mdtri- 
iamdh viivasya athdtur jay ato janitrih), 

(3) The Apsarases, 

These goddesses have been already mentioned in the section on 
Yama, p. 309, and will be further adverted to below. 

In the passage of the E.V. vii. 33, 10 fP., quoted in the Ist vol. of 
this work, p. 320, the Eishi Vasishtba is said to have sprung from an 
Apsaras, XJrva^i. In the dictionary of Messrs. Bbhtlingk and Eoth 
the Apsarases are described as female beings of a ghost-like description, 
whose abode is in the atmosphere. They are the wives of the Gand- 
harvas, have the power of changing their forms, love playing at dice, 
and impart good luck. According to the A.V. the Apsarases are feared 
like other ghostly beings, and enchantments are employed against 
them ; especially because they cause madness. 

Professor Goldstiicker, s.v, says: ^‘Originally these divinities seem 
to have been personifications of the vapours which are attracted by the 
sun, and form into mist or clouds.” (See full details in his article.) 

(4) Agndyi, Varundm, etc. 

Excepting PpithivI, Aditi, and Ushas, most .of the other goddesses 
mentioned in the Eig-veda are, as I have already intimated, p. 337, of 
very little importance. Agnayi, VarunanI, AsvinI, and EodasT,“* the 
wives of Agni, Yaruna, the Alvins, and Eudra respectively (Nirukta, 
ix. 33 f. ; xi. 50 ; xii. 46), are only alluded to in a few passages, E.V. 
i. 22, 12 ; ii. 32, 8 ; v. 46, 8 ; vi. 50, 5 ; vi. 66, 6 ; vii. 34, 22. No 
distinct functions are assigned to them, and they do not occupy posi- 

I subjoin Suyana’s note, for a copy of which I am indebted to Professor Max Muller: 
X. 75, 8 ; silamavatl sirdni yayoshadhya rajjubhutayd hhadhyante {badhyante ?) sd 
Hilameti nigadyate krishivalaih | tddfigoshadhyupetd ut&pi cha subhagd sindhur 
madhuvfidham madhwvardhakam nirgundyadi adhivaste dchhddayati tasyda tire 
nirgui^yddmi bahuni santi. 

According to Sayana (on i. 167, 5) RodasT is marut-patm vidyud vdj “Tlio 
wife of the Maruts, or Lightning.” 
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tions at all corresponding to the rank of their husbands, with whom 
in fact they are never associated. The insignificance of these goddesses 
forms a striking contrast to the prominent place assumed by the spouses 
of S'iva and Yishnu, especially the former, in the later mythology. 
ISTirfiti is the goddess of destruction. 

(5) Aranyanl. 

AranyanI (Nir. ix. 29, 30) is the goddess of forest solitude. She is 
celebrated in B.Y. x. 146, which I shall translate in a succeeding 
section. 

(6) Rahd^ Sinlvdli^ and Gmgu, 

Baka, Sinivall, and Gungu (whom Sayana, on ii. 32, 8, identifies 
with Kuhu), are three other goddesses mentioned in the B.Y. (the first 
in ii. 32, 4, 5, 8; v. 42, 12 ; the second in ii. 32, 6 if . ; x. 184, 2 ; 
and the third in ii. 32, 8). Sayana (on ii. 32, A) says that Baka is 
the full moon.®^® She is, however, closely connected with parturition, 
as she is asked to sew the work (apparently the formation of the 
embryo) ‘‘with an unfailing needle, and to bestow a son with abundant 
wealth,’^ ii. 32, 4 {aivyatv apah suchyd achhidyamanaya dadatu vtram 
iataddyam uhthyam). Sinivall and Kuhu are (as we are told by Yaska, 
Nir. xi. 31) wives of the gods according to the mythologists {nairuhtdh), 
and the two nights of the new moon {amdvdsye) according to the ritu- 
alists {ydjnikdk), Sinivall being the earlier, and Kuhii the later. Sinivall 
is, however, also connected with parturition, being called pritlmshthuhdy 
“the broad-1 ined (or “bushy-haired ''), hahusuvari, “the prolific;*' 
suldhu, “ the handsome-armed ; svangurif “ the handsome-fingered, 
being supplicated for progeny, ii. 32, 6, 7 {prajdm devi dididdhi nah), 
and asked to bestow pregnancy, x. 184, 2 {garbham dhehi SinivaU); 
A.Y. V. 25, 3 ; vi. 11, 3. Yaska quotes from the Taitt. Br. iii. 3, 11, a 
verse regarding Kuhu, whose name does not occur in the Big-veda. 
See also the account of Anumati in Bdhtlingk and Both's Lexicon, «.«;• 

(7) S^raddha. 

Personifications of abstract ideas are not uncommon in the Big-veda, 
one hymn of which (x. 151) is addressed to S'raddha, or religious faith. 
By her, it is said, verse 1 (=Kir. ix. 31), “the (sacrificial) fire is 

On these goddesses see Weber’s Ind. Stud. v. 228 ff. and 237. 
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kindled, and by her the oblation is offered np {sraddhaya 'gnih %amu 
dhyate iraddhaya fiuyate havih). She is asked to prosper the liberal 
worshippers of the gods (verses 2, 3), and to impart faith ; and is said 
to be an object of adoration in the morning, at noon, and at sunset 
(verse 5). In the Vaj. S^hita, xix. 30, it is said that faith {iriiddha) 
is obtained by gifts, and truth by faith {dahshina iraddham dpnoti 
iraddhaya satyam dpyate). In xix. 77 of the same work it is declared 
that “Prajapati, beholding, made a distinction between the forms of 
truth and falsehood, connecting disbelief with the latter, and faith or 
belief with the former ” [druhpd rupe vydJcarot satyanrite Frajdpatih | 
airaddham anrite ^dadhdt iraddhdfh satye Prajupatih), This declara- 
tion, that truth is the only proper object of faith, has a far deeper 
signification than this ancient writer could possibly have assigned to 
it, viz., that it is the ultimate truth, and not the so-called orthodoxy 
of any proposition, which can alone entitle it to reception. 

S'raddha is also celebrated in the Taitt. Br., ii. 8, 8, 6 f., where the 
above hymn of the Big-veda is repeated ; and she is there further said 
to dwell among the gods, to be the universe {sraddha devdn adhivasfe 
iraddha visvam idam jagat\ and the mother of Ktoa. (See the next 
Section). In the same Taitt. Br. hi. 12, 3, 1, we are told that through 
S'raddha a god obtains his divine character, that the divine S'raddha is 
the support of the world, that she has Kama (or the fulfilment of 
desire) for her calf, and yields immortality as her milk ; that she is 
the firstborn of the religious ceremonial, and the sustainer of the 
whole world; and she, who is the supreme mistress of the world, 
is besought to bestow immortality on her worshippers {iraddhaya dev& 
devatvam annuls | S'raddhd pratishthd lokasya devl | . . . . Kdmavatsd 
amritam duhdnd | S’raddhd devl prathamajd ritasya j viivasya lhartrl 
jagatah pratishthd | tdm S’raddhdm havishd yajdmahe | sd no lokam 
amritam dadhatu tidnd devl hhuvanasyddhipatni). In the Sktap. Br., 
xii. 7, 3, 11, she is called the daughter of Surya;*^^® an appellation 
which is repeated in the JSI, Bh. S'antiparva, verse 9449,®^’’' where she 

See what is said of the daughter of Surya above, in connection with €he Alvins. 

In this passage a great deal is said in praise of S'raddha. The gods, it appears, 
had decided that the offerings of a niggardly student of the Veda and a liberal usurer 
were of equal value. But Prajapati determined that they were wrong (see the same 
sentiment, in nearly the same words, in Mann, iv. 224 ff.), and that the liberal man’s 
oblation, being purified by his faith, was to be accepted, whilst the other man’s, being 
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is styled the daughter of Vivasvat (S'raddha Yaivasvatl), as well as of 
Surya and Savityi (Suryasya duhita and Savitrl). (See above, p. 264 f., 
the story of Soma loving S'raddha, See also the definition given of 

Aramati in Bohtlingk and Roth’s Lexicon, s.v.) 

♦ 

(8) Lalcshmi and S'rl. 

Lakshml is not found in the Rig-veda, in the sense which the word 
bears in the later mythology, of a goddess personifying good fortune, 
though the word itself occurs in x. 71, 2/^® in a kindred signification. 
In the A.V., however, we have the following hymn, which speaks of 
a plurality of Lakshmis, some good and some bad: vii. 115, 1 : Fm 
patetah pdpi Lakshmi nasyetah prdmutah pata \ ayasmayena anhena 
dvishate tvd sajdmasi | 2. Yd md Lahshmih pataydlur ajushtd ahhicha^ 
skanda vandaneva vruhaham | anyatrdsmat Savitas tdm ito dhdh Mranya- 
haato man no rardnah | 3. Ekaiatam Lakahmyo martyaaya sdkam tanvd 
januaJio ^dhi jdtdh | tdadm pdpiahthdh nir itah pra hinwtah Stvdh aama- 
hhyam jdtavedo ni yachha [ 4. Etdh evu vydkaram khile gdh niahthitdh 
iva I ramantdm puny dh Lakahmir yah pdpia tdh aninasam | ‘‘ Fly away 
hence, o unlucky (or miserable) Lakshml, perish hence, fly away from 
thence : with an iron hook we fasten thee to our enemy. 2. Savitri, 
do thou who art golden-handed, bestowing on us wealth, send away 
from us to some other quarter the flying and hateful Lakshml, who 
mounts upoi me as a creeper®^® upon a tree. 3. A hundred Lakshmis 
are born together with the body of a mortal at his birth. Of these we 

vitiated by bis unbelief, was to be rejected. Unbelief, it is added, is the greatest of 
sins, but faith takes away sin {devah vittam amanyanta sadfisam yajna-karmani | 
arotriyasya kadaryasya vaddnyasya cha vdrdhusheh | mlmdmsitvobhayam devah 
samam annam akalpayan | Prajdpatis tan uvdcha ^^vishamam kritam*^ ity uta f 
araddhd-putam vaddnyasya hatam asraddhayetarat | . airaddhd paramam pdpam 

iraddhd papapramochani). A similar sentiment is expressed in the Vana-parva, 
13461 ff. ; “ The doubtef enjoys neither this world nor the next, nor any gratification. 
Those ancient sages who possess true knowledge have said that faith is a sign of final 

liberation Abandoning fruitless (UL dry) argumentations . adhere to the s'ruti 

and the smyiti ” [ndyam loko ^ati na paro na aukham samaaydtmanah | uchur jndna~ 
vido vfiddhdh pratyayo mokaha-lakahanam | auahka^tarkam parityajya dirayaava 
irutim amfitim). 

In the words hhadrd eahdm lakshml nihitd adhi vdchi^ ‘‘ an auspicious fortune 
is attached to their words,” 

Vandana, This word does not occur in Wilson’s Dictionary, but I find there 
vandA in the sense of a creeping plant. 
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chase away hence the most unlucky. Do thou, Jatavedas, retain for 
US those which are fortunate. 4. Thus I divide them like cows 
standing upon barren ground. May those Lakshmis which are auspi- 
cious rest here. Those which are unlucky I destroy.’’ (The ex- 
pression Lahhml oftcurs also in A.V. xii. 5, 6.) 

In the Vaj. S. xxxi. 22 (SVii cha te LahslmU cha patnyau), S'ri and 
Lakshmi are said to be the two wives of Aditya, according to the com- 
mentator’s explanation. In the S'atap. Br. xi. 4, 3, 1, 8'rl is described 
as issuing forth from Prajapati when he was performing intense 
austerity, with a view to the creation of living beings. Beholding her 
then standing resplendent and trembling/^^ the gods were covetous of 
her, and proposed to Prajapati that they should be allowed to kill her, 
and appropriate her gifts. He replied that she was a female, and that 
males did not generally kill females. They should therefore take from 
her her gifts without depriving her of life. In consequence, Agni 
took from her food ; Soma, kingly authority ; Yaruna^ imperial 
authority ; Mitra, martial energy ; Indra, force ; Brihaspati, priestly 
glory ; Savitri, dominion ; Pushan, splendour ; Sarasvatl, nourishment ; 
and Tvashtri, forms. S'r! then complained to Prajapati that they had 
taken all these things from her. He told her to demand them back 
from them by sacrifice {Prajdpatir mi prajdh srijamdno Hapyata ( 
tdsmdt krdntdt tepdndt Srir udakrdmat | %d dlpyamdnd hhrdjamdnd 
leldyantl atishthat \ tdm dipyamandm Ihrdjamdndm leldyantlm devdh 
abhyadhydyan | 2. Te Prajdpatim airman ^^handma imam d idam 
asydh dadamahaV^ iti | ea ha uvdcha strl vai eshd yat Srth ] na vai 
striyam ghnanti uta tvd asydh jlvantydh eva ddadata ” iti | 3. Tasydh 
Agnir annddyam ddatta Somo rdjyafh Va/runah sdmrdjyam Mitrah hshor 
tram Indro lalam Brihaspatir hrahmavarchasam Savitd rdshfram Pdshd 
hhagam Sarasvatl push\im Tvashid rdpdni | 4. Sd Prajdpatim abravlt 
*^d vai me idam adishata^^ iti ( sa ha uvdcha *^yajnena endn punar 
ydchasva^^ iti). 


Lelayantu As fixing the sense of this word Professor Anfrecht refers me to 
S'atap. Br. p. 136 ; Bj-ihad Aianyaka Up. p. 737 i Mundaka Up. pp. 274, 276 ; and 
S'vetarfvatara Up. p. 832. 
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SECTION XXI. 

PROGRESS OF THE VEDIC RELIGION TOWARDS ABSTRACT 
CONCEPTIONS OF THE DEITY.eai 

« 

In a passage which I have already quoted above (p. 8), Yaska, the 
author of the ]Yirukta, informs us (vii. 5) that previous writers of the^ 
school to which he himself belonged (the JSTairuktas) reduced the 
deities mentioned in the Yedas to three, viz., ‘‘Agni, whose place is 
on the earth ; Vayu or Indra, whose place in the air ; and Surya, 
whose place is in the sky ; and asserted that these deities severally 
receive many appellations in consequence of their greatness, or of the 
diversity of their functions, as the names of hotri, adhvartju^ hrahman, 
and udgatriy are applied to one and the same person [according to the 
particular sacrificial office which he happens to be fulfilling], In the 
preceding section (vii. 4) Yaska had, however, declared that, in reality, 
“ owing to the greatness of the deity, the one Soul is celebrated as if it 
were many. The different gods are separate members of the one Soul. 
And some sa/ that the rishis address their praises according to the 
multiplicity of natures in the [celestial] existences. And from the uni- 
versality of their nature the gods are mutually produced from each 
other, and possess the natures of one another (see E.Y. x. 7, 4 f. above, 
p. 48, and l^ir. xi. 23, quoted in the 4th vol, of this Work, p. 11); 
they are produced from works; they are produced from soul. It is 
soul that is their chariot, soul their horses, soul their weapon, soul 
their arrows; soul is a god’s all”®“ [mahatmyad devatayah ekafi dtmd 
hahudhd Btuyate j ehasya dtmano ^nye devdh pratyangdni hhavanti | api 
cha aattvdndm pralcxiti-hhumahhir riahayaJ^ atmanti ity dhuh | prakriti^ 
i&rvm^^ny^oh cha itaretara-janmdm hhamnti itareiwra-prakritayah 

In various parts of the translations occurring in this section I received valuable 
assistance from Professor Aufrecht. 

*** This passage is quoted at length in the 4th vol. of this Work, pp. 131-136. 
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Icarmajanmdnah dtmajanmdnah | dtmd em eshdm ratho hhavaty dtmd 
aivdh dtmd dyudham dtmd ishavah dtmd sarvam devasya). These, 
however, are the views of men who ‘lived after the compilation of the 
Brahmanas, at a period when reflection had long been exercised upon 
the contents of the hymns, and when speculation had already made 
considerable advances. In the oldest portions of the hymns themselves 
we discover few traces of any such abstract conceptions of the Deity. 
They disclose a much more primitive stage of religious belief. They 
are, as I have already remarked, the productions of simple men who, 
U||der the influence of the most impressive phenomena of nature, saw 
everywhere the presence and agency of divine powers, who imagined 
that each of the great provinces of the universe was directed and 
animated by its own separate deity, and who had not yet risen to a 
clear idea of one supreme creator and governor of all things (pp. 5 f.). 
This is shown, not only by the special functions assigned to particular 
gods, but in many cases by the very names which they bear, corres- 
ponding to those of some of the elements or of the celestial luminaries. 
Thus, according to the belief of the ancient rishis, Agni was the divine 
being who resides and operates in fire, Surya the god who dwells and 
shines in the sun, and Indra the regent of the atmosphere, who cleaves 
the clouds with his thunderbolts and dispenses rain. While, however, 
in most parts of the Rig-veda, we not only find that such gods as Agni, 
Indra, and Surya are considered as distinct from one another, but that 
various other divinities, more or less akin to these, but thought of as 
fulfilling functions in some respects distinguishable from theirs (such 
as Parjanya, Yishnu, Savitri, Pushan, etc.) are represented as existing 
along side of them, there are other hymns in which a tendency to iden- 
tification is perceptible, and traces are found of one uniform power 
being conceived to underlie the various manifestations of divine energy. 
Thus in the texts quoted in a former section (pp. 206 ff.), Agni is repre- 
sented as having a threefold existence, by which may be intended, 
first, in his familiar form on earth ; secondly, as lightning in the 
atmosphere; and thirdly, as the sun in the heavens. In other pas* 
sages, where the same god is identified with Yishnu, Yaruna, Mitra, 
etc. (see p. 219), it is not clear whether this identification may not 
arise from a desire to magnify Agni rather than from any idea of his 
essential oneness with other deities with whom he is connected (sea 
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also E.V. i. 141, 9 ; v. 3, 1 f. ; v. 13, 6). In another hymn, iv. 42, 
3, too, where Indra appears to be represented as the same with Yaruna 
{aham Indro Varunah^ etc. ; compare the context), the design of the 
writer may have been to place the former god on a footing of equality 
with the latter. There are, however, other passages in the earlier books 
of the Rig-veda which suffice to show that the writers had begun to re- 
gard the principal divinities as something more than mere representa- 
tives or regents of the different provinces of nature. As I have already 
shown (pp. 61 ff., 98 ff., 158, 163 f., 214 f.), Yaruna, Indra, Surya, 
Savitri, and Agni are severally described (in strains more suitable||;o 
the supreme deity than to subaltern divinities exercising a limited do- 
minion) as having formed and as sustaining heaven and earth, and as 
the rulers of the universe ; and Yaruna, in particular, according to 
the striking representation of the hymn preserved in the A.Y. (iv. 16) 
(though this composition may be of a somewhat later date), is invested 
with the divine prerogatives of omnipresence and omniscience. Al- 
though the recognized co-existence of all these deities is inconsistent 
with the supposition that their worshippers had attained to any clear 
comprehension of the unity of the godhead, and although the epithets 
denoting universal dominion, which are lavished upon them all in turn, 
may be sometimes hyperbolical or complimentary — the expressions of 
momentary fervour, or designed to magnify a particular deity at the 
expense of all other rival objects of adoration, — yet these descriptions no 
doubt indicate enlarged and sublime conceptions of divine power, and 
an advance tpwa Is the idea of one sovereign deity. When once the 
notion of particular gods had become expanded in the manner just 
specified, and had risen to an ascription of all divine attributes to the 
particular object of worship who was present for the time to the mind of 
the poet, the further step would speedily be taken of speaking of the 
deity under such new names as Yi4vakarman and Prajapati, appella- 
tions which do not designate any limited function connected with any 
single department of nature, but the more general and abstract notion 
of divine power operating in the production and government of the 
universe. 

It is, perhaps, in names such as these that we may discover the point 

The same ftmctions are ascribed to Vishnu and to Rudra. See the 4th vol, of 
this pp. 84 and 338. 
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of transition from polytheistic to monotheistic ideas. Both these two 
terms, which ultimately came to designate the deity regarded as the 
creator, had been originally used as epithets of Indra and Savitri, in 
the foUowing passages ; — E.V. iv. 53, 2, Savitri, the supporter of 
the sky and the lord of creatures’* {divo dhartta bhuvanasya prajd-- 
viii. 87, 2, ‘‘ Thou, Indra, art most powerful ; thou hast 
caused the sun to shine ; thou art great, the universal architect, and 
possessest all godlike attributes ” {tvam Indra ahJdhhur asi tvam suryam 
arochayah | vihalcarmd vihadevo mahdn asi),^‘^ 

• 

(1) Texts of a more decidedly monotheistic or pantheistic character. 

I shaU now adduce those passages of the Rig-veda in which a mono- 
theistic or a pantheistic tendency is most clearly manifested. Of some 
of these texts I shaU only state the substance, as I have formerly 
treated of them in detail elsewhere. 

The foUowing verse from a long hymn of an abstruse and mystical 
character (i. 164, 46, as already quoted in p. 219, note), though con- 
sidered by Yaska (Nir. vii. 18) to have reference to Agni, and by 
Katyayana and Sayana (who, however, also quotes Yaska’s opinion) to 
have Surya in view, may nevertheless be held to convey the more 
general idea that aU the gods, though differently named and repre- 
sented, are in reality one — TToXKdyv ovofidrcov P'Op(f>r) fjbia : “ They 
caU him Indra, Mitra, Varuna, Agni ; and (he is) the celestial, weU- 
winged Garutmat. Sages name variously that which is but one : they 
caU it Agni, Yama, Matarisvan.” (See Colebrooke’s Essay, i. 26 f. ; 
Weber’s Ind. Stud. v. p. iv.) 

C21 So, too, Soma is (idMadi prajapati^ <Uord of creatures (R.V. ix. 5, 9), 

^ 2 * So, too, in R.V. x. 170, 4, Surya is called vUvaharman and visvadevyavaty and 
Savityi is styled viivadeva in v. 82, 7, see above, p. 164, SvayambhU, “the self- 
existent,” occcurs as an epithet of Manyu (personified Wrath) in R.V. x. 83, 4. See 
below the sub-section on Kala, Time. 

626 To the same effect is another text, R.V. x, 114, 6 ; Suparnam viprah kavayo 
vachobhtr ekam santam bahudha kalpayanti | “The wise in their hymns represent 
under many forms the well-winged (deity), who is but one.” Somewhat in the 
same way it is said, A.V. xiii. 3, 13 (already quoted in p. 219, note) : “Agni 
becomes in the evening Varuna (the god of night), and Mitra, when rising in 
the morning. Becoming Savitri, he moves through the atmosphere, and becoming 
Indra, he bums along the middle of the sky.” In xiii. 4, 1 ff., Savitri is identified 
with a great many other deities. The wor^ asya devasya .... vay&h Vishmhy m 
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E.V. i. 89, 10 (quoted above in pp. 43 f.), suggests, on the other 
hand, a pantheistic sense, as it asserts all things to be the mani- 
festations of one all-pervading principle: ‘‘Aditi is the sky, Aditi is 
the air, Aditi is the mother and father and son. Aditi is all the gods 
and the five classes of men. Aditi is whatever has been bom. Aditi 
is whatever shall be born.” Reference will be again made further 
on to the hymn in which Aditi is described as one of the great powers 
to which the creation is due. 

In some of the representations of the character and functions of 
Tvashtri, the divine artizan, who shaped the heaven and earth, we 
have an approach to the idea of a supreme creator of the universe 
(see above p. 225). 

There is considerable variety in the methods by which the later 
poets of the R.Y. attempt to conceive and express the character of 
the Supreme Being and his relations to the universe, as will be seen 
from the following details : — 

(2) VtSvalcarman. 

The 81st and 82nd hymns of the tenth book of the Eig-veda are 
devoted to the celebration of Visvakarman, the great architect of the 
universe (see above, p. 32, and the 4th vol. of this work, pp. 4 ff.) ; 
BO that the word which, as we have seen, had formerly been used as 
an epithet of Indra, had now become the name of a deity, if not of the 
Deity. In these hymns Yisvakarman is represented as the one all- 
seeing god, who has on every side eyes, faces, arms, and feet, who, 
when prodii ing heaven and earth, blows them forth with his arms 

BY. vii. 40, 5, are interpreted by Sayana to mean ** [The other gods] are branches 
of this .... god Vishnu ; ” but the words between brackets are not in the original. 
In R.V. ii. 35, 8, all other beings are said to be branches of Apamnapat {vayah id 
any a bhuvanani asya), I observe that in his lectures on the “ Science of Language,” 
2nd series, p. 508, Professor MUller understands the words with which all the verses 
of BY. iii. 55, conclude {mahad devandm asuratvam ekam) to signify, “ The great 
divinity of the gods is one” which might be understood as if they asserted all the 
gods to be manifestations of one supreme deity. The clause, however, need not 
mean anything more than that the divine power of the gods is unique. 

W7 Compare ^schylus, fragment 443, translated by Professor Muller, Science of 
Language,*' ii. 441 : ZciJs iamv &.i6^py Zths 5^ yrj, Zeus 5* ovpav6v Zebs roi rh vdvra 
X& ri rwp^ inrtpT€pov, The Taitt. Br. iii. 12, 3, 1, says that the self-existent 
Brahma is “ son, father, and mother.” 

6*8 This image is repeated in 11. Y. x. 72, and may have been borrowed from 
R.V. iv. 2, 17. 
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and wings, — as the father, generator, disposer, who knows all worlds, 
gives the gods their names, and is beyond the comprehension of 
mortals. In one of the verses (the 4th) of the first of these hymns, 
the poet asks : What was the forest, what was the tree, out of which 
they fashioned heaven and earth ? Inquire with your minds, ye sages, 
what was that on which he took his stand when supporting the 
world?” This verse is repeated in the Taitt. Br. ii. 8, 9, 6 (and 
comes in immediately after the end of R.Y. x. 129, which is quoted in 
the same place). The compiler of the Brahmana replies to the question 
which the original poet had left unanswered, by saying : Brahma 
was the forest, Brahma was that tree, out of which they fashioned 
heaven and earth. Sages, with my mind I declare to you, he took his 
stand upon Brahma when upholding the world” (see above, p. 32, 
note 57), 

(3) Hiranyagarhha, 

Another name under which the Deity is celebrated in the Eig-veda, 
with all the attributes of supremacy, is Hiranyagarhha. In the 121st 
hymn of the tenth book this god is said to have arisen {samavarttata) 
in the beginning, the one lord of all beings, who upholds heaven and 
earth, who gives life and breath, whose command even the gods obey, 
who is the god over all gods, and the one animating principle {asu) of 
their being. (See the 4th vol. of this Work, pp. 13 fi*.) 

(4) Brahmamspatij Dahsha^ and Aditi. 

In another hymn (R.V. x. 72 ; already quoted in pp. 48 f.), the 
creation of the gods is ascribed to Brahmanaspati (see also p. 280, 
above), who blew them forth like a blacksmith ; while the earth is 
said to have sprung from a being called IJttanapad ; and Daksha and 
Aditi were produced from one another by mutual generation. The 
gods, though formed by Brahmanaspati, did not, it is said, come into 
existence till after Aditi, but appear to have had some share in the 
formation or development of the world. 

The hymn is almost entirely of a mythological character, the only 
attempt at speculation it contains being the declaration that entity 
sprang from nonentity. The manner in which the author endeavours, 


See pp. 32 and 364. 
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by the introduction of different names, and the ascription to them of 
various agencies, to explain the process of creation, forms a striking 
contrast to the sublime vagueness and sense of mystery which char- 
acterize the following composition (E.Y. x. 129).®®® 

(5) Nonentity^ Entity ^ and the One, n.v. x. 129. 

1. E'a asad and no sad dsit tadcimm ndsid 7'ajo no vyoma paro yat 
him dvarivah Icuha kasya iarmann anhhah him dsid gdhanam gahhiram 
2, Na mrityur asid amritam na tarhi na rdtrydh ahnah dsit prahetah 
dnld avdtam svadhayd tad ekarh tasmad ha anyad na parah kinchandsa 
S. Tamah dsU tamasd gulJiam agre aprahetam salilam sarvam d idam 
tuehhyena dhhu apihitam yad dsit tapasas tad mahind 'jdyataiham 
4. Kdmas tad agre samavarttatadhi manaso retah prathamam yad dsit^ 
sato handhum asati niravindan hridi pratishya havayo mamshd 1 5 
(=Yaj. Sanh. xxxiii. 74). TirascMno vitato raimir eshdm adhah svid 
iisid upari svid dsit | retodhah dsan mahimdnah dsan svadhd avastdt 
prayatih parastdt | 6. Ko addha veda kah iha pra vochat kutah djdtd 
kutah iyam visrishtih | arvdg devdh asya visarjanena atha ho veda yatah 
dhahhuva | 7. Iyam visrishtir yatah dhahhuva yadi va dadhe yadi vd na 1 
yo asyddhyahshah parame vyornan so anga veda yadi vd na veda \ 

‘^1. There was then neither nonentity nor entity ; there was no 

This hymn has been already translated by Mr. Colebrooke and Professor Muller, 
as well as in the 4th vol. of this Work, p. 4. I have now endeavoured to improve 
my own version, and otherwise to illustrate the sense of the hymn. The following 
is a motiical . mdcring of its contents : — 

Then there was neither Aught nor Nought, no air nor sky beyond. 

What covered all ? Where rested all ? In watery gulf profound ? 

Nor death was then, nor deathlessness, nor change of night and day. 

That One breathed calmly, self-sustained ; nought else beyond It lay. 

Gloom hid in gloom existed first — one sea, elmhng view. 

That One, a void in'chaos wrapt, by inward fervour grew. 

Within It first arose desire, the primal germ of mind, 

Which nothing with existence links, as sages searching find. 

The kindling ray that shot across the dark and drear abyss, — 

Was it beneath ? or high aloft ? What bard can answer this P 
There fecundating powers were found, and mighty forces strove, — 

A self-supporting mass beneath, and energy above. 

Who knows, who ever told, from whence this vast creation rose P 
No gods had then been bom, — who then can e’er the truth disclose ? 

Whence sprang this world, and whether framed by hand divine or no,— 

It’s lord in heaven alone can tell, if even he can show.’' 
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atmosphere, nor sky above. What enveloped [all] ? Where, in the 
receptacle of what [was it contained] ? Was it water, the profound 
abyss ? 2. Death was not then, nor immortality : there was no dis- 

tinction of day or night. That One breathed calmly, self-supported ; 
there was nothing different from, or above, it. 3. In the beginning 
darkness existed, enveloped in darkness. All this was undistinguish- 
able water.“^ That One which lay void, and wrapped in nothingness, 
was developed by the power of fervour. 4. Desire first arose in It, 
which was the primal germ of mind; [and which] sages, searching 
with their intellect, have discovered in their heart to be the bond 
which connects entity with nonentity. 5. The ray [or cord]®^ which 
stretched across these [worlds], was it below or was it above ? There 
were there impregnating powers and mighty forces, a self-supporting 
principle beneath, and energy aloft. 6. Who knows, who here can 
declare, whence has sprung, whence, this creation ? The gods are 
subsequent to the development of this [universe] ; who then knows 
whence it arose ? 7. From what this creation arose, and whether [any 
one] made it or not, — he who in the highest heaven is its ruler, he 
verily knows, or [even] he does not know.^^ 

I am not in possession of Sayana’s commentary on this hymn ; but 
the scholiast on the Taittiriya Brahmana (see also the explanation of 
verse 4, in commentary on Taitt. Arany. p. 142) in which the hymn is 


Compare B.V. i. 164, 6, ‘‘What was that One in the form of the unhom which 
supported these six worlds {vi yas tastamhha shal ima rajairisi ajasya rvipe kirn api 
8vid ekam). In Vilakhilya, x. 2, it is said: cka evdgnir bahudhd samiddah ekdh 
suryo visvam arm prahhutah \ ekaivoshdh sarvam idaTn vi hhdti ekam mi idam vi 
habhuva sarvam | There is one Agni, kindled in many places ; one mighty Surva 
who extends over all things ; one Ushas who illuminates this entire worjd ; — this one 
has been developed into the all.'' 

In the M. Bh. S'antip. 6812 ff,, it is said that from the aether “was produced 
water, like another darkness in darkness ; and from the foam of the water was 
produced the wind " {tatah salilam utpannam tamaslvdparam tamah \ tasmach cha 
salilotpldad udatishthata mnrutaH), 

^33 Professor Aufrecht has suggested to me that the word rahni may have here the 
sense of thread, or cord, and not of ray. 

Does this receive any illustration from E.V. i. 169, 2 (quoted above, p. 21), 
which speaks of the “thought [mams) of the father'* (Dyaus), and of the “mighty 
independent power [mahi svatavas) of the mother " (Earth) ? 

Compare x. 72, 2, 3, quoted above, p. 48, and x. 97, 1, where certain plant# 
are said to be anterior to the gods, by three yugas [pali oshadhtJ^ purvdii JdtaJ^ 
devebhyas triyugam pura). 
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repeated (ii. 8, 9, 3 ff.), explains it in conformity with the philo- 
sophical ideas of a later period. From such sources we have no right 
in general to expect much light on the real meaning of the ancient 
Vedic poets. The commentator in question, who is obliged to find in 
the words of the infallible Yeda a meaning consistent with the specu- 
lations believed to be orthodox in his own age, interprets the first verse 
as follows, in terms which, indeed, after all, may not be far from 
correctly expressing its general purport : Fac/d j^urvasrish^ih pralind 
utiarasrishtU cha na utpannd taddnim sadasatl dve api ndhliutdm | 
ndmarupavUishtatvena spashtapratiyamdnam jagat sat- ^ iahdena uchyate 
naravishdnddisamdnam kunyam ^^asad^^ ity uchyate | taduhhayam ndsit | 
hintu hachid avyaktdvasthd dsU | sd cha vispashapahhavad na satijagad- 
utpadahatvena sadhhavad ndpy asati | “In the interval between the 
absorption of the previous, and the production of the subsequent, 
creation, there was neither entity nor nonentity. The world at the 
time when, by possessing both ‘name’ and ‘form/®®® it is clearly 
manifested, is designated by the word ‘entity,’ while a void which 
may be compared to such non-existing things as a ‘ man’s horns,’ etc., 
is called ‘ nonentity.’ Neither of these states existed j but there was a 
certain unapparent condition, which, from the absence of distinctness, 
was not an ‘ entity,’ while from its being the instrument of the world’s 
production, it was not a ‘ nonentity.’ ” 

A much older commentary on this verse, probably one of the oldest 
extant, is the following passage from the ISatap. Hr. x. 5, 3, 1 : 
iva vai idam agre asad asid na iva sad dsit | asid iva vai idam agre na 
iva dsit I tad ha tad manah eva dsa ( 2. Tasmdd etad rishind ^hhyanuhtam 
“ na asad asid no sad dsit taddnim ” iti | na iva hi sad mam na iva 
asat 1 3. Tad idam manah srishfam dvirahubhushad niruhtataram mur- 
tataram | tad dtmdnam anvaichhat | tat tapo Hapyata | tat prdmurchhat | 
tat shattrimkatam sahasrdny apakyad dtmano 'gnin arhdn manomaydn 
manakchitah ityddi | “In the beginning this [universe] was not 
either, as it were, nonexistent, nor, as it were, existent. In the 

These Vedrmtio terms name and form occur (as observed in the Section on 
Yama, p. 309) in the Atharva-veda, x. 2, 12 : “ Who placed in him (Purusha) name, 
magnitude, and form ? ” and in xi. 7, 1 ; “ In the remains of the sacrifice [uchhiahp) 
name and form, in the remains of the sacrifice the world, is comprehended.” The 
original texts will be found further on in the subsections on Purusha and Uchhishta. 
See S'atap. Br. xi. 2, 3, Iff., to be quoted below, in the subsection on Brahma, 
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beginning tbis universe was, as it were, and was not, as it were. 
Then it was only that mind. Wherefore it has been declared by the 
rishi (in the verse before ns), ‘ There was then neither nonentity 
nor entity ; ’ for mind was, as it were, neither entity nor non- 
entity. 2. Then this mind, being developed, wished to become mani- 
fested, more revealed, more embodied. It sought after itself; it 
practised austere fervour. It swooned. It beheld 36,000 of its own 
fires, suns, formed of mind, placed by mind, etc.” Mind then creates 
voice, voice creates breath, breath creates eye, eye creates ear, ear 
creates work (or ceremony), and work creates fire. 

These ideas of entity and nonentity seem to have been familiar to 
the later Yedic poets, as in H.V. x. 72 (noticed above, and translated in 
the section on Aditi, p. 48), we find it thus declared (verses 2, 3), that 
in the beginning nonentity was the source of entity : In the earliest 
age of the gods entity sprang from nonentity ; in the first age of the 
gods entity sprang from nonentity.” In the A.Y. x. 7, 10 (which 
wiU be quoted in the subsection on Skambha), it is said that both 
nonentity and entity®^® exist within the god Skambha; and in verso 
25 of the same hymn : Powerful indeed are those gods who sprang 
from nonentity. Men say that that nonentity is one, the highest, 
member of Skambha.” The Taittirlya Upanishad also (Bibliotheca 
Indica, p. 99) quotes a verse to the effect : ‘‘ This was at first non- 
entity. From that sprang entity ” {asad vai idam agre U8it | tato vai 
sad ajayata). 

The author of the Chhandogya Upanishad probably alludes to some 
of these texts when he says (vi. 2, 1 f. Bibl. Ind. p. 387 f.): Sad eva 
somya idam agre iisid eham eva advitiyam 1 iad ha ehe dimr asad eva 

The Taitt. Arany. i. 11, 1 (Bibl. Ind. p. 84), ascribes the development of ex- 
istence from nonexistence to the seven rishis, etc. {asatah sad ye tatajcshur fishayah 
sapta Atris cha yat | sarve trayo Agastyas cha), 

^38 Another verse of the A.V. xvii. 1, 19, says : “Entity is founded {pratishthitam) 
on nonentity ; what has become {bhuta) is founded on entity. AYhat has become is 
based {ghitam) on what is to he, and what is to be is founded on what has become ” 
(asati sat pratishthitam sati bhutam pratishthitam 1 bhutaih ha bhavye ahitam 
hhavyam bhute pratishthitam). 

*39 This phrase (see above, p. 51) is also applied to Agni in E.Y. x. 5, 7, where it is 
said that that god, being “ a thing both asat^ nonexistent {i.e. unmanifested), and sat^ 
existent in a latent state, or in essence), in the highest heaven, in the creation of 
Daksha, and in the womb of Aditi (comp. R. V. x. 72, 4 f.), became in a former age 
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idam agre dsid eham em adntiyafk tasmad matah saj jdyeta ” | 2. Kutas 
tu hhalu somya evafh sydd iti ha uvdcha Tcatham asatah saj jdyeta iti | 
mt tv eva somya idam agre dsid eham eva advitiyam | tad aihshata hahu 
sydm prajdyeya iti | ‘‘ This, o fair youth, was in the beginning ex- 
istent (or entity) {8at\ one without a second. Now some say, ‘ This 
was in the beginning non-existent (or non-entity) {asat)^ one without 
a second ; wherefore the existent must spring from the non-existent.^ 
2. But how, 0 fair youth, he proceeded, can it be so ? How can the 
existent spring from the non-existent ? But, o fair youth, this was in 
the beginning existent, one without a second. That [entity] thought, 
‘Let me multiply and be produced.^ ’’ 

There does not appear to be any discrepancy between the statement 
in B.V. X. 129, 1, There was then neither nonentity nor entity,’* and 
the doctrine of the Chhandogya Upanishad, for in the second verse of 
the hymn, also, a being designated as the One is recognized as existing, 
which may be regarded as answering to the primal entity of the Up- 
anishad ; while the original non-existence of anything, whether non- 
entity or entity, asserted in the first verse, may merely signify, as the 
commentator on the Taittirlya Brahmana explains, that there was as 
yet no distinct manifestation of the One. In like manner the A.V. x. 
7. 10, 25 (quoted above), does not assert the absolute priority of non- 
entity, but affirms it to be embraced in, or a member of, the divine 
being designated as Skambha. The Chhandogya Upanishad has, how- 
ever, a greater appearance of being at variance with itself, iii. 19, 1 
{asad evedam agre dsit tat sad d«U), and with the Taittirlya Upanishad, 
as well as with verses 2 and 3 of the 72nd hymn of the tenth book of 
the E.Y., above cited, which assert that entity sprang from nonentity. 
If these verses are to be taken literally and absolutely, we must 
suppose the poet to have conceived the different creative agents whom 
he names, Brahmanaspati, Uttanapad, Haksha, and Aditi, to have 
sprung out of nothing, or from each other, or to be secondary mani- 
festations of the entity which was the first product of nonentity. If, 
however, with the commentators, we take ‘‘nonentity*’ to denote 
merely an undeveloped state, there will be no contradiction. 

the first-born of our ceremonial, and is both a bull and a cow.’* In A.V. xi. 7, 3, it 
is said that the uehhish^ha (remains of the sacrifice) is both san and asan (masculine). 

^0 See English trans. p. 101, which I have hot foll.owed. 
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The first movement in the process of creation as conceived in the 
hymn (E.Y. x. 129) is this ; the One, which in the beginning breathed 
calmly, self-sustained, is developed by the power of tapas^ by its own 
inherent heat (as Professor Muller explains, Anc. Sansk. Lit. p. 561), 
or by rigorous and intense abstraction (as Professor Both understands 
the word ; see his Lexicon, This development gave occasion 

Roth’s interpretation is supported by a text in the A.V. x. 7, 38 (see farther on 
in the subsection on Skambha), as well as by numerous passage in the Brahmanas. 
Thus in S'atap. Br. xi. 5, 8, 1 (quoted in the 3rd vol. of this work, p, 4), Prajupati, 
who is described as being the universe, is said to have desired (ah&mayata) to propa- 
gate himself, and to have striven and practised rigorous abstraction {tapo Hapyatd), 
And in the same Brahmana, xiii. 7, 1, 1 (cited in the 4th vol. of this work, p. 25), 
the self-existent Brahma himself is similarly related to have practised tapas^ and 
when he found that that did not confer infinity, to have offered himself in sacrifice. 
The gods are also said to have attained heaven and their divine character by tapas 
(see above, p. 15, and the 4th vol. of this work, pp 20, 21, 24, and 288). Compare 
also the Taitt. Up. ii. 6, where it is said: Sa tapo 'tapyata | sa iapas taptva idam 
sarmm asrijata yad idam hincha | “He (the supreme Soul) desired, ‘Let me be 
multiplied and produced.” He performed tapas, and having done so, he created all' 
this.” In his commentary on this passage, S'ankara explains that, in conformity with 
another Vedic text, knowledge is called tapas, and that, as the supreme Soul has no 
unsatisfied desires, no other sense would be suitable ; and that the phrase means 
“He reflected upon the construction, etc., of the world which was being created” 
{tapah iti jndnam uchyate | ^'‘yasya jnanamayam tapah'* iti iruty-antardd dpta^ 
kcimatvdch cha itarasya asamhhavah eva | tapo 'tapyata^^ tapas taptaidn 
srijyamdna-jagad’-rachanddi-vishaydm dlochandm akarod dtmd ity arthah). It is 
true that all these passages from the Brahmanas are of a later date than the 
hymn, but the R.V. itself, x. 167, 1, says that Indra gained heaven by tapaa 
(see above, p. 14), where the word can only mean rigorous abstraction. The word 
is also found in R.V. ix. 113, 2, where soma-juice is said to be poured out with 
hallowed words, truth, faith, and to2)as {ritavdicena satyena araddhayd tapasd autah) ; 
and in x. 83, 2, 3, where Manyu (wrath personified) is besought to protect, or to 
slay enemies, along with tapas, {tapasd sajoshdh^ or tapasd ynjd). This view of the 
word is also supported by Taitt. Br. iii. 12, 3, 1: “Let us worship with an obla- 
tion that first-born god, by whom this entire universe which exists is surrounded 
(paribhutam)-^i\iQ, self-existent Brahma, which is the highest tapaa* He is son, 
father, mother. Tapas was produced as the first object” {yenedam viivam parihhu- 
tarn yad asti prathamajam devaih havishd vidhema | svayambhu Brahma paramam 
tapo yat | aa eva pair ah sa pita aa matd | tapo ha yaksham prathamam aamhahkuva)* 
In the Mahubharata, S’antiparva, 10836, Prajiipati is said to have created living 
beings by tapas^ after having entered on religious observances, or austerities {vratdni)*, 
Tapaa is also mentioned as the source from which creatures were produced, A.V. xiii., 
1, 10. Compare Bhagavata Purana, ii. 9, 6, 7, 19, 23, and iii. 10, 4 ff. Tapaa ia 
connected with an oblation of boiled milk in a passage of the A.V. iv. 11, 6 : yena 
devdh avar druruhur hitvd iarlram amfitaaya ndbhim | tena geahma sukfitaaya 
lokam gharmasya vratena tapasd yaiaayavah [ ** May we, renowned, attain to the 
world of righteousness by that ceremony of offering boiled milk, by ta^aa^ whereby the 
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to desire (Kama) which immediately took possession of the One, and is 
described as the first germ of mind, and the earliest link between 
nonentity and entity. The poet then goes on to speak of impregnating 
powers, and mighty forces, of receptive capacities, and active energies ; 
but confesses himself unable to declare how the universe was produced. 
The gods themselves having come into existence at a later stage of 
creation, were not in a position to reveal to their worshippers the 
earlier part of the process of which they had not been witnesses. The 


gods ascended to heaven, the centre of immortality, having left behind their body.” 
But xi. 5, 5, connects tapas with heat: “The Brahmacharin, born before Brahma, 
dwelling (or clothed) in heat, arose through tapas (purvo jato Brahmano brahma^ 
chart gharmam vasanas tapasodatishthat. In A.V. vii. 61, tapas is connected with. 
AgnL In A.V. xvii. 1, 24, tapas means the heat of the sun. Tapas is mentioned 
along with karman in A.V. xi. 8, 2, and is said to have been produced from it 

(ibid. V. 6). 

The commentator on the Taitt. Br. ii. 8, 9, 5 (p. 928 of Calcutta edition, in 
Bibl. Ind.) says; kamasya sarva-vyavahara-hetutvaiii Vdjasaneyinah samdmamnti 
atho khalv ahuh kanianiayah evnyam parushah^* Hi | Vyaso 'pi smarati ^^kdma- 
bandhanam evedam nanyad astiha bandhanam ” iti | asmad-atmbhave 'pi tathd 
drisyate | sarvo hi purushah prathamam kinchit kdmayitvd tadartham prayata- 
mdnah sukham duhkham vd labheta | “The Vujasaneyins record that desire is the 
cause of all action, and say ; * this Purusha is himself actuated by desire ' (Brihadar. 
Up. p. 854). And Vyasa too declares in his smriti, ‘ That which binds this world is 
desire ; it has no other bond.’ The same thing, too, is seen within our own observa- 
tion ; for it is only after a man has first desired something that he will strive after it, 
and so experience pleasure or pain.” In numerous passages of the Brahmauas and 
Upanishads (as in those quoted in the last note), we are told that the first step in the 
creation W8<» that Prajapati or Brahma “desired” {akdmayata). In his remarks on the 
passage of uie Taittiriya Upanishad, quoted in the last note, S'ankara considers it 
necessary to explain that the supreme Soul is not subject to, the dominion of desire, as 
if, like men, he had any wish unfulfilled, or were subject to the influence of any 
desirable objects external to himself, or were dependent on other things as instru- 
ments of attaining any such external objects ; but on the contrary, is independent of 
all other things, and himself, with a view to the interests of living beings, originated 
his desires which possess the characteristics of truth and knowledge (or true know- 
ledge), and from being a part of himself, are perfectly pure {kdmayitritvdd asmad^ 
ddi-vad andptakdmam chet | na | svdtantrydt ( yathd 'nycin paravastkritya kamddi- 
doshdh pramrttayant^ na tathd Brahmanah pravarttakdh kdmdh | katham tarhi 
satya-jndna-lakshaimh svdtmabhutatvdd visuddhdh | na tair Brahma pravarttyate | 
teshdm tu tat-pravarttakam Brahma prdni-karmapekshayd | tasmdt svdtantryam 
hdmeshu Brahmanah j ato na andptakdmam Brahma sddhandntardnapekshatvdch 
eha I hincha yathd 'nyeshdm andtmabhutdh dharmddi-nimittdpekshdh kdmdh 8vdtma~ 
vyatirikta^kdrya^kararm-sddhandntardpekshdchha [-as cha .^] na tathd Brahmano 
nimittddy^apekshatvam), I shall below treat further of Kama, as a deity, and of 
\3 correspondmee with the Greek as one of the first principles of creation. 
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very gods being at fault, no one on eartb is able to say what was the 
origin of the world, and whether it had any creator or not. Even its 
ruler in the highest heaven may not be in possession of the great secret. 

Such a confession of ignorance on the part of a Vedic rishi could not, 
however, be taken in its obvious and literal sense by those who held 
the Yeda to have been derived from an omniscient and infallible source. 
And in consequence the commentator on the Taittirlya Brahmana is 
obliged to explain it away in the following fashion : — 

Atra hechid dgctmum upelcshya sva-sva-huddhi-halad myathd ^nyathd 
utprehshante [ tathd hi paramdnavo mulahdranam iti Kdndda-Gauta- 
mddayo manyante j svaiantram aohetanam pradhdnam jagato mulalcdra^ 
nam iti Kapila-prdbhritayah j kunyddito jagad-uipattir iti Mddhyamikdh j 
jagato Mranam eva ndsti scahhdvdtah eva avatislifhate iti Lohdyatihdh | 
te sarm ^pi hhrdntdh eva | addha veda'" jagat-kdranam ko ndma 
purushah sdkshdd avagachhati \ anavagatya cha kah iha pravochaV^ 
svayam adrishtvd ko ndma jagat-kdranam idrig iti vaktum kaknoti | ko 
^yam atra vaktavydmsah iti chet | uchyate | iyam vividha srishtih ^^kutah 
djdtd ’’ ta{ka ?)smdd updddna-kdrandt sarvatah utpannd punarapi kuto 
nimittad utpannd iti tad idam ugdddnam nimittam cha vaktavyam tach 
cha vaktum akakyam \ kuto ^aktir iti chet | uchyate | kim devdh etad 
hruyuh kuto *nyah kakchid manushyah | na tdvad devdh vaktum kaktdh te 
hy asya jagato vividhasrishter ^^arvdg^^ eva vidyante na tu srishtek 
purvam te santi | yadd devdndm api idriki gatis taddnim ^^yatah^^ 
jagad dhalhuva^^ tat kdranafh vaktum anyah ^^ko^* vd ^^veda^^ | devdk 
cha manushydk cha srishfeh prdg anavasthdndd na tdvat pratyakshena 
pakyanti taddnim svayam eva ahhdvdd ndpy anumdtum kaktds tad-yog- 
yayor hetudrishtdntayor alhdvdt \ tasmad atigamlhiram idam para^ 
mdrtha-tattvam vaidika-samadhigamyam ity alhiprdyah | . . . . iyam 
drikyamdnd bhuta-hhautika-rupd vividha srishtir yatah upadanakarandd 
dhalhuva^^ sarvatah utpannd tad updddnakdranam yadi vd kinchit 
svarupam dhritvd ^vatishthate yadi vd tasya svarupam eva ndsti tarn 
imam nirnayam yah Paramekvaro ^ sya jagato ^^^dkyakshah'^ svdmi ^^so 
anga veda sa eva veda yadi vd so ^pi na veda [ ikitrikitavyddi-laukika- 
vyavahdra-drishtyd so anga veda*^ ity uktam | yatra tv asya sarvam 
dtmd eva alhut kena kam pakyed ityddi-sarva-vyavahdrdtlta-paramdrtha- 
dfishfyd ^^yadi vd na veda^^ ity uktam 1 ato manushyddishu tad-vedana- 
kankd 'pi durdpetd j 
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There are certain persons who contemn revelation, and propound 
different theories of creation by their own reason. Thus the followers 
of Kanada and Gautama, etc., consider atoms to be the ultimate cause 
of the world. Kapila and others say that an independent and un- 
conscious Pradh^a is the cause. The Madhyamikas declare that the 
world rose out of a void, etc. The Lokayatikas say that the universe has 
no cause at all, but exists naturally. All these speculators are in error. 
Our hymn asks what mortal knows by actual observation the cause of 
the world ? and not having himself had ocular proof, how can any 
one say it was so and so ? The points to be declared are the material 
and instrumental causes of the universe, and these cannot be told. 
The reason of this impossibility is next set forth. Can the gods give 
the required information ? Or, if not, how can any man ? The gOds 
cannot tell, for they did not precede, but are subsequent to, the 
creation. Since the gods are in this predicament, who else can know ? 
The purport is, that as neither gods nor men existed before the creation, 
and cannot therefore have witnessed it, and as they are at the same time 
unable to conclude anything regarding it, from the absence of any ade- 
quate reason or illustrative instance, this great mysteiy can only be 
understood by those versed in the Yedas. . . .The last verse of the hymn 
declares that the ruler of the universe knows, or that even he does not 
know, from what material cause this visible world arose, and whether 
that material cause exists in any definite form or not. That is to say, 
the declaration that ‘ he knows ’ is made from the stand-point of that 
popular onception which distinguishes betweeen the ruler of the uni- 
verse and the creatures over whom he rules ; while the proposition 
that ‘he does not know’ is asserted on the ground of that highest 
principle which, transcending all popular conceptions, affirms the 
identity of all things with the supreme Soul, which cannot see 
any other existence as distinct from itself. [The sense of this 
last clause is, that the supreme Soul can know nothing of any object 
being created external to itself, since no such object exists]. 
fortiori^ the supposition that such beings as men could possess this 
knowledge is excluded.” 

It would, however, be absurd to imagine that the simple author of 
the hymn entertained any such transcendental notions as these. He 
makes no pretensions to infallibility, but honestly acknowledges tho 
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perplexity which he felt in speculating on the great problem of the 
origin of the universe.®^^ 

As a further illustration, both of the more ancient and the later 
ideas of the Indians regarding the creation of the world, and the 
manner in which the supreme Spirit, previously quiescent, was moved 
to activity, I add another passage from the Taittiriya Brahmana, ii. 2, 
9, 1 , with some of the commentator’s remarks. The text of the Brah- 
mana runs thus:®^ ‘‘This [universe] was not originally anything. 
There was neither heaven, nor earth, nor atmosphere. That being 
nonexistent {asat)^ resolved, ‘Let me be.’ That became fervent (or 
practised rigorous abstraction, atapyatd). From that fervour (or 
abstraction) smoke was produced. That became again fervent. From 
that fervour fire was produced. That became again fervent. From 
that fervour light was produced.” And so on, — flame, rays, blazes, 
etc., being generated by a repetition of the same process. (It may 
perhaps be considered that the manner in which the word tapas is 
used in this passage is favourable to the idea that in R.Y. x. 129, 3, it 
signifies heat rather than rigorous abstraction.) 

Ibid. ii. 2, 9, 10: Asato ^dhi mano ^srijyata | manah Prajdpatim 
asrijata \ Prajdpatih prajdh asrijata | “ From the nonexistent mind 
{manas) was created. Mind created Prajapati. Prajapati created 
offspring.” 

The commentator’s explanation of the first part of this passage is in 
substance as follows : “ Before the creation no portion existed of the 
world which we now see. Let such a state of nonexistence be sup- 
posed. It conceived the thought, ‘Let me attain the condition of 
existence.’ Accordingly, this state of things is distinctly asserted in 
the XJpanishad (the Taittiriya, see above, p. 359) : ‘ This was origi- 
nally nonexistent. From it existence was produced.’ Here, by the 
word ‘ nonexistent,’ a state of void (or absolute nullity), like that ex- 
pressed in the phrase ‘ a hare’s horns,’ is not intended ; but simply a 
state in which name and form were not manifested. Hence the Vaja- 
saneyins repeat the text : ‘ This was then undeveloped ; let it bo 
developed through name and form.’ Earth, the waters, etc., are 

Similar perplexity is elsewhere expressed on other subjects by the authors of 
the hymns. See the 3rd vol. of this Work, pp. 279 f. 

*** The words of the original will be found in the Ist vol. of this work, pp. 27 f. 
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* name.’ Hardness and fluidity, etc., are ^ form.’ ” Tlie words ** un- 
developed” and ‘‘developed ” are then defined, and Manu, i. 5, is quoted 
in proof. The supposition that the passage before us can be intended 
to denote a void is next contravened by adducing the text of the 
Chhandogya TJpanishad above quoted, where that theory is referred to 
and contradicted. “In the Aitareya Hpanishad (at the beginning) it 
is declared : ‘ Soul alone was in the beginning this [universe]. No- 
thing else was active.’ Hence the negation in our text, ‘ This [uni- 
verse] was not originally anything,’ refers to the world, consisting of 
name and form, framed by the Supreme Spirit, and is not to be under- 
stood absolutely. Designated by the word ‘ nonexistent ' (asat)y be- 
cause devoid of name and form, but still (really) existing {sat), the 
principle [called] the Supreme Spirit, impelled by the works of the 
creatures absorbed in It, conceived a thought in the way of a reflec- 
tion, ‘Let me be manifested as existent in the shape of name and 
form.’ As a man in a deep sleep awakes that he may enjoy the fruit 
of his works, so the thought of causing all living creatures to enjoy 
the fruit of their works arose in the Supreme Spirit. Possessed by 
such a thought, that principle [called] the Supreme Spirit, practised 
rigorous abstraction {tapas) as a means of creating name and form. 
Here tapas does not mean any such thing as the krichhra or chandra- 
yana penances, or the like ; but denotes consideration regarding the 
particular objects which were to be created. Wherefore writers of the 
Atharva-veda school record the text : ‘ He who is omniscient, all- 
understa. ding, whose tapas consists of knowledge.’ From the fact that 
this tapas has nothing of the character of any penance, it may be 
properly regarded as denoting the reflection of a being who, though 
unembodied, is yet omnipotent,” etc., etc. “ From the supreme God, 
being such as has been described, in conformity with his volition, a 
certain smoke was produced,” etc., etc. 

{Tad idam sthdvara-jangama-rUpam hhuloJcadirUpam chajagad idanlm 
drUyate tat kimapi sfisli\eh piirvam naiva dslt | tat tadfisam asad-* 
rfipam eva varttamdndm sydt | sad-rUpatam prdpnuydm ity etddriiam 
mam ^kuruta | tathd cha upanishadi purvam asad-rupam paichdt sad-- 
rfipatotpattU cha vispashfam dmndyate “ asad vai idam agre asit tato vai 
Bad ajdyaia ” iti ] atra “ asat-^Hahdena na iaia-vishdnddi-samdnar/i 
simyatvaM vivakshitaih kirn tarhy anahhivyakta-ndma-rdpatvam 1 atah eva 
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Vajasaneyinah samdmananti “ tad ha idarn ta/rliy avydhritam dslt ] tad 
ndma-rupdhhydm eva vydkriyeta*^ iti \ hhumir dpah ityddikam ndma 
Ica^Mnya-dravadikam rupam | . . . • Aitareyinas tv adhiyate dtmd vai 
idam elcah eva agre dsld na any at hinchana mishad^' iti | tasmdd ^^naiva 
kinchana dsid^^ ity ayam nishedhah Paramdtma-nirmita-ndma-rupdU 
maka-jagad-vishayo na tu kriUna-vishayah ( ndma-rupa-rahitatvena 
asat'^-sahda-vdchyam sad eva avasthitam Paramdtma-tattvayn svdtmany 
antarhita^prdni-karmapreritam sad ndma-rupdkdrena dvirhhaveyam iti 
parydlochana-rupam mano ^Icuruta | yathd gddha-nidram prdptasya 
purushasya karma-phala-hhogdya prabodhah utpadyate tathd sarvdn 
prdninah sva-sva-karma-phalam Ihojayitum idriso vichdrah ParamdU 
manah prddurahhut | tathavidha-vichOra^yuktam tat Paramdtma-tattva- 
rupam numa-rupa-srishti-sadliana-rupam tapo ^kuruta | na atra tapah 
krichhra - chdndrayanddi - rupam 1 kintu srashtavya -paddrtha - vikesha- 
vishayam parydlochanam | atah eva Atharvanikdh dmananti yah 
sarvajnah sarvavid yasya jndnamayafn tapah iti | krichhrddi-rupatvd- 
hhdv&d akarirasya api sarva-kakti-yuktasya parydlochanam upapannam ( 
. . tddrikdt tasmdt Paramekvardt sva-^sankalpdnusdrena kakchid 

dhumah udapadyata |) 


(6) Purusha, 

Another important, but in many places obscure, hymn of the Eig- 
veda, in which the unity of the Godhead is recognized, though in a 
pantheistic sense, is the 90th of the tenth book, the celebrated 
Purusha Sukta,®^® which is as follows : 

1. Sahasraklrshdh Purushah sahasrdkshah sahasrapdt | sa hhumim 
vikvaio vritvd aty atishthad dakdngulam | 2. Purushah evedam sarvam 
yad Ihutam yach cha hhavyam | utdmritatvasyekdno yad annendtirohati | 
3. Etdvdn asya mahimd ato jydydmk cha Purushah 1 pOdo ^sya vikvd 

Translations of this hymn (which is also given with slight variations in Vaj. S. 
13, 1-16, and A.V. 19, 6, and 7, 5, 4) will be found in Mr. Colehrooke’s Miscel. Ess. 
i. 167 (see also the note in p. 309 of the same volume), as also in the 1st vol. of this 
Work, 9 flf. ; (into French) in the Preface to Bumouf’s Bhagavata Purana, vol. i. 
pp. cxxxi. ff. (where see the notes) ; and (into German) in Professor Weber’s Ind. 
Stud. ix. 5 ff. I have now endeavoured to supply some further illustrations of the 
ideas in the hymn. I have passed over several obscurities on which I have been 
unable to throw any light. The first two verses are given in the S'vetus'vatara 
Upanishad, iii, 14, 16, where the commentary may be consulted. 
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hhutani tripad asyamfitam divi | 4. Tripad Urddhvah ud ait PurusJiah 
pudo hyehdhhavat punah | tato vuhvan vyahrdmat sdiandnaiane ahhi | 
5. Tasmdd Viral ajdyata Virdjo adhi Furushah j sa jdto aty arichyata 
paichad hhumim atho purah | 6. Tat Puruskena havishd devdh yajnam 
ctanvata 1 vasanto asyasid djyam gruhmah idhmah karad havih \ 7. Tam 
yajnam harhuM praukshan Purusham jdtam agratah | tena devdh aya^ 
janta sadhydh rishayak cha ye \ 8. Tasmdd yajndt sarvahutah samhhri- 
tam prishaddjyam | pakdfhs tdmi chakre vdyavydn dranydn grdmydi che 
ye I 9. Tasmdd yajndt sarvahutah richah sdmdni jajnire | chhanddmsi 
jajnire tasmdd yajus tasmdd ajdyata | 10. Tasmdd aivdh ajdyanta ye ke 
cha ulhayddatah | gdvo ha jajnire tasmdt tasmdj jdtdh ajdvayah | 11. 
Yat Purusham vi adadhuh katidha vi akalpayan | mukham kirn asya kau 
bdhd kd urd pddau uchyete \ 12. Brdhmano^ sya mukham dsid hdhu ruja» 
nyah kritah | uru tad asya yad vaisyah padhhydm sudro ajdyata | 13. 
Chandramdh manaso jdtas chahshoh Suryo ajdyata | mukhdd Indr as cha 
Agnik cha prdndd Vdyur ajdyata | 14. Ndhhydh dsid antariksham iirshm 
dyauh samavartata | padhhydm hhumir disah irotrdt tathd lokdn akalpa- 
yan 1 15. Saptdsydsan paridhayas trih sapta samidhah kritah | devdh 
yad yajnam tanvdndh ahadhnan Purusham paium | 16. Yajnena yajnam 
ayajanta devds tdni dharmdni prathamdni dsan \ te ha ndkam mahimd- 
nah sachanta yatra purve kddhydh santi devdh | 

^*1. Purusha has a thousand heads (a thousand arms, A.Y.), a 
thousand eyes, and a thousand feet. On every side enveloping the 
earth, he transcended [it] by a space of ten fingers. 2. Purusha him- 
self is . iis whole [universe], whatever has been, and whatever shall 
be. He is also the lord of immortality, since through food he ex- 
pands.®*’' 3. Such is his greatness; and Purusha is superior to this. 
All existing things are a quarter of him, and that which is immortal 

Compare S'atap. Br. iv. 2, 2, 1 ; Sarvam hy ayam dtmd ; “ for this soul is 
everything.’’ 

The sense of the last clause is obscure. It may also mean, according to the 
commentators on the Vaj. S. and the S'vetas'v. IJpan. “ (he is also the lord of) that 
which grows by food.” According to the paraphrase in the Bhagavata Parana (see 
below), it means, “ seeing he has transcended mortal nutriment.” The parallel 
passage of the A.V. (19, 6, 4) reads, “ he is also the lord of immortality, since he 
became united with another {^ad anyendhhavat saha). 

Compare A.V. x. 8, 7, and 13 : “7. With the half he produced the whole 
world ; but what became of that which was the [other] half of him ? {ardhma vtham 
hhmmam jajdm yad asya ardhaih kva tad babhuva). 13. Prajapati moves within 
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in the sky is three quarters of him. 4. With three quarters Purusna 
mounted upwards. A quarter of him again was produced here below* 
He then became diffused everywhere among things animate and inani- 
mate. 5. From him Yiraj was born, and from Viraj, Purusha.®*® As 

the womb ; though unseen, he is bom in many forms. With the half he produced 
the whole world ; but the [other] half of him, what sign is there of it ? ” Compare 
also A.V. X. 7, 8, 9, which, as well as portions of A.V. x. 8, will be found quoted and 
translated further on, in the subsection on Skambha. 

The commentafor on the Vuj. San. (where, as I have said, this hymn is also 
found) explains this reciprocal generation of Vinij from Purusha, and again of 
Purusha from Viraj, by saying, in conformity with Vedantic principles, that Viraj in 
the form of the mundane egg sprang from Adi- Purusha (primeval Purusha), who 
then entered into this egg, which he animates as its vital soul or divine principle 
{tatah I tasmad adiptirushad Virdt hrahniunda-deho *Jayata | . . . . tarn eva deham 
adhiharanam kritvd Ftirushas taddchdhhimdni ehah eva pumdn ajdyata | sarva^ 
\<eddnta-vedyah Faramdtmd sva^mciyayn Virdd-deham hrahmdnda’-rupam srishlvd 
tatrd jivarupena pravisya hrakhidriddbhimdni devatdtmd jlvo *bhavad ity arthali). 
According to Manu, i. -8-11 (see the 1st vol. of this Work, pp. 35 f.) the supreme 
Deity first created the waters, in which he placed an egg, from w'hich again he him- 
self was born as Brahma, also called Narayana. This male (Purusha), created by 
the eternal, imperceptible, first Cause, is, as verse 1 1 repeats, called Brahma. Brahma 
by his own thought split the egg (verse 12). After various other details regarding 
the creation, the writer goes on to say (verse 32) that Brahma divided his own body 
into two halves, of which one became a male (Purusha), and the other a female, in 
whom he produced Viraj. This male (Purusha) Viraj again creates Manu himself 
(verse 33). Wo here sec that the word male, or Purusha, is applied by Manu to 
three beings — viz., first, to Brahma (verse 11) ; second, to the male formed by 
Brahma from the half of his own body (verse 32) ; and thirdly, to Viraj, whom 
Brahma, or his male half, produced from the female who was made out of the other 
half of his body (see also Wilson’s Vishnu Purana, p. 105, note, in Dr. Hall’s 
edition). Another explanation of the verse is, however, to be obtained by comparing 
the similar passage in R.V. x. 72, 4 : “ Daksha sprang from Aditi, and Aditi from 
Daksha ” (quoted above, p. 48), together with the observation of Yaska (Nirukta, xi. 
23, also quoted above in page 50), that this startling declaration may be explicable 
on the ground that these two deities had the same origin, or, in conformity with a 
characteristic of their divine nature, may have been produced from each other, and 
have derived their substance from each other. (See also Nirukta, vii. 4, quoted above, 
p. 350, where the author repeats the same idea regarding the nature of the gods). 
Compare also A.V. xiii. 4, 29 ff., where Indra is said to be produced from a great 
many ditferent phenomena or elements, and they reciprocally from him {sa vai ahno 
ajdyata tasmad ahar ajayata). The S'atap. Br. (xiii. 6, 1, 2) understands Viraj in 
the passage before us to signify not any male power, but the metre of that name; 
‘‘ The Viraj has forty syllables. Hence he (Purusha) obtains the Viraj, according to 
the text, ‘ From him sprang Viraj, and from Viraj Purusha.” This is that Viraj. 
From this Viraj, therefore, it is that he begets Purusha the sacrifice.’* Viraj occurs 
again in the E.V. ix. 96, 18, and x. 130, 5, as feminine and as the name of a metre. 
It is also found in x. 159, 3, and x. 166, 1, as well as in i. 188, 6, where it is an 
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soon as born he extended beyond the earth, both behind and before."® 
6. When the gods offered up Purusha as a sacrifice, the spring was its 
clarified butter, summer its fuel, and autumn the [accompanying] 

adjective. In the A.V. it is of frequent occurrence, and sometimes is an epithet, and 
sometimes denotes the metro of that name. Thus in ix. 2, 5 (compare Vaj. Sanh. 
17, 3, and S'atap. Br. ix. 2, 1, 19), it is said, “That daughter of thine, o Kama, is 
called the Cow, she whom sages denominate Vach Viraj ” (see below, the subsection 
on Kama, and Ind. Stud. ix. 478; compare R.V. viii. 90, 16: vachovidam Vdcham 
.... demm devehhyah pary eyushim gam | “ The goddess Vach .... the cow, who 
has come from the gods "), Again in viii. 9, 1 : vatsau Virdjah salildd udaitdm | 
2. Vatsah kdmadugho Viraj ah | .... 7. Virdjam ahur brahmanah pitaram tarn no vi 
dhehi yatidhd sahhibhyah | 8. Yam praehyutam anu yajnah prachyavante upatishth^ 
ante ttpatishthamdndm | yasydh vrate prasave yaksham ejati sd Virdd rishayah parame 
vyoman | 9. Aprand eti prdnena pranatlndm Virdt Svardjam abhyeti paschdt | “ The 
two calves of Viraj rose out of the water. 2 . . . . The desire-bestowing calf of Viraj.” 
It is shortly afterwards (verse 7) strangely said that Viraj, though spoken of in the 
feminine gender, is the “father of brahman,” whether that mean the deity or devotion. 
“ They say that Viraj is the father of devotion. Bring her to us thy friends in as 
many forms (as thou canst). 8. She whom, when she advances, sacrifices follow, 
and stand still when she stands ; she, by whose will and energy the living being 
moves, is Viriij in the highest heaven. 9. Without breath, she moves by the breath 
of breathing females. Viraj follows after Svaraj,” etc. The calf of Viraj is men- 
tioned again in xiii. 1, 33. In viii. 10, 1, it is said of her : Vvad vai idam agre 
dslt tasydh jdtd yah sarvam abibhed ^^iyam eva idam hhavishyatV^ iti | 2. 8d uda-‘ 
krdmat sd gdrhapatye vyakrdmat | grihamedhi grihapaiir bhavati yah evam veda | 
“ Viraj was formerly all this [universe]. Everything was afraid of her when she was 
born, lest she herself should become this. 2. She ascended. She entered the Gur- 
hapatya fire. He who knows this becomes master of a house,” etc. And in ix. 10, 
24, we read : Virdd vdg virdt prithivl virdd antariksham virdt prajdpatih | virdh 
mrityuh sddhydndm adhirdjo habhuva^ etc. “Viraj is Vach, is the earth, and the 
air, is "^pjapati, is Death, the ruler of the Sadhyas,” etc. S'atap. Br. xiii. 2, 6, 3 : 
Frajdpatir Virdjam asrijat sd *smdt sfishtd pdrdchy ait | sd *8vam medhyam prd~ 
visat I “Prajypati created Viraj. She being produced from him went away and 
entered into the sacrificial horse.” In reading these passages we should bear in mind 
the great power attributed by the Vedic writers to hymns and metres. See Weber’s 
Ind. Stud. viii. 8-12 ; and vol. iii. of this Work, pp. 276 fif. On the virtues of the 
Viraj in particular, see Weber, as above, pp. 66 ff. In the following texts the word 
may be a masculine name or an epithet : A.V. xi. 6, 16. “ The acharya is a brahma- 
charin; the brahmach^n is Prajapati. Prajapati shines {vi rdjati). He became 
the resplendent, powerful Indra.” So also in iv. 11, 7 ; xiii. 3, 6 ; xi. 6, 7 ; and 
viii. 6, 10, where Viraj precedes or follows the words Prajapati and Parameshthin. 
In xi. 4, 12, Viraj is identified with Prana, In the B^ihad Ar. Up. Viraj is called 
the wife of Purusha. (See p. 217 of Dr. Boer’s translation. In R.V. x. 169, 3 
{atho me duhitd virdf)^ and x. 166, 1 {virdjam gopatim gavdm)^ the word seems to be 
an epithet. 

wo In the BhSgavata Puraua, ii. 6, 16 ff., the preceding verses of our hymn are 
paraphrased as follows : sarvam Furushah evedam hhutam bhavyam bhavach cha yat | 
imedam dvfitam visvam vitastim adhitish^hati | 16. 8vadhish\hyam pratapan From 
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oblation. 7. This victim, Purusha bom in the beginning, they immo- 
lated on the sacrificial grass ; with him as their offering, the gods, 
Badhyas, and Kishis sacrificed. 8. Prom that universal oblation were 
produced curds and clarified butter. He (Purusha) formed those aerial 
creatures, and the animals, both wild and tame. 9. From that uni- 
versal sacrifice sprang the hymns cdled Bich and Saman, the metres, 
and the Yajush. 10. From it were produced horses, and all animals 
with two rows of teeth, cows, goats, and sheep, 11. When they 
divided Purusha, into how many parts did they distribute him ? What 
was his mouth ? What were his arms ? What were called his thighs 
and feet ? 12. The Brahman was his mouth ; the Bajanya became 

his arms ; the Yaisya was his thighs; the Sudra sprang from his feet. 
1 3. The moon was produced from his soul ; the sun from his eye ; 
Indra and Agni from his mouth ; and Yayu from his breath. 14. 
From his navel came the atmosphere ; from his head arose the sky ; 
from his feet came the earth ; from his ear the four quarters : so they 
formed the worlds. 15. When the gods, in performing their sacrifice, 

loahU cha pratapaty asau | evam Virajam pratapams tapaty antar vahih puman | 17. 
So * mritasyabhayasyeso martyam annam yad atyagat J mahimaisho tato brahman 
Purushasya duratyayah | 18. Fddeshu sarva^bhutani Fumsah sthitipado viduh ( 
amritam kshemam abhayam trimurdhno *dhayi murdhasa | 19. FadTis trayo vahis 
chasann aprajanam ye asramah | antas trilokyus tv aparo grihamedho ^ vrihad-vratah f 

20. Sritl vichaTcrame vishvah sasamna^ane tibhe | yad avidya cha vidya cha Furushas 
tuhhayasrayah | 21. Yasmad andam Virdd jajnc bhutendriya-gimdtinahah | tad- 
dravyam atyagdd viham gobhih sw'yah ivdtapan 1 15. “ Puruslia himself is all this 
which has been, shall be, and is. By him this universe is enveloped, and yet he 
occupies but a span. 16. That Prana [explained by the commentator as the sun], while 
kindling his own sphere, kindles also that which is without it. So, too, Purusha, 
while kindling Viraj, kindles whatever is within and without him. 17. He is the lord of 
immortality and security, since he has transcended mortal nutriment. Hence, o 
Brahman, this greatness of Purusha is unsurpassable. 18. The wise know all things to 
exist in the feet [or quarters] of Purusha, who has the worlds for feet [or quarters] : 
immortality, blessedness, and security, abide in the heads of the three-headed. 19. Three 
quarters, viz., the abodes of ascetics, are beyond the three worlds ; while the remain- 
ing quarter, the abode of householders who have not adopted a life of celibacy, is 
within them. 20. Purusha has traversed both the two separate paths, that of enjoyment 
and abstinence, that is, of ignorance and knowledge ; for he is the receptacle of both. 

21. From him was produced an egg, consisting of the elements and senses and three 
qualities. Purusha penetrated through its entire substance, as the sun warms with 
his rays.*’ There is a good deal about Purusha in the Bfibad Aranyaka Ppanishad, 
See pp. 217, 220-228, 233, 250, 252, 267, of Dr. Eoer’s English translation. 

Kaushitaki Brahmana Upanishad, ii. 9, quoted in the 4th vol. of this work, 
p. 10, note. 
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bound Purusha as a victim, there were seven pieces of wood laid for 
him round the fire, and thrice seven pieces of fuel employed. 16. 
With sacrifice the gods worshipped the Sacrifice. These were the first 
institutions. These great beings attained to the heaven where the 
gods, the ancient Sadhyas, reside. 

There are two other hymns of the Rig-veda besides the Purusha 
Sukta in which the Deity is represented as either the agent, the object, 
or the subject of sacrifice. In x. 81, 5, Visvakarman is said to sacri- 
fice himself, or to himself; and in verse 6, to offer up heaven and 
earth. And in x. 130 (where, in verse 2, Puman may be equivalent 
to Purusha), it is said (verse 3) either that the gods sacrificed to the 
[supreme] god, or that they offered him up.®®® 

In the Nirukta, x. 26,®®^ a legend, having reference to R.V. x. 81, is 
quoted to the effect that Yisvakarman, the son of Bhuvana, first of 
all offered up all worlds in a Barmmedha^ and ended by sacrificing him- 
self. And in the S'atap. Br. xiii. 7, 1, 1, the same thing is related of 
the self-existent Brahma himself, who, finding that he could not 
by austere fervour attain to the infinitude which he desired, re^ 

*53 This verse is = i. 164, 50, where see Sayana’s interpretation and Mahidhara’s on 
Yaj. S. 31, 16 ; also Nir. 12, 41. 

*53 The rendering in these passages depends on the exact sense assigned to the 
word ^aj\ See the 4th voL of this AYork, pp. 7-9. The Taitt. Sanh. Asht, vi. p. 41 
of India Office MS., says: Yajnena vai Frajapatih prajah asfijata | “Prajiipati 
created living beings by sacrifice.” In the Taitt. Br. 3, 9, 22, 1, it is said: “The 
gods 'lughtered father Prajiipati as a victim. They then fasted, saying : In the 
morning we shall offer sacrifice.’” Frajapatim vai devTih pitaram pasum bhutam 
medhdya alabhanta | tam dlahhya upavasan | pratar yaahtdshmahe iti, 

Vol. iv. of this work, p. 7 ; see also p. 309; and Mahabharata S'antip., verse 
241 : viivarupo Mahddcvah sarvamedhe mahamakhe | juhdva sarva-bhutnni tathaU 
vdmdnam atmand | “The omniform Mahiideva sacrificed all creatures in a great 
all-ohlation, and then offered himself by himself.” In the S'atap. Br. xi. 1, 8, 
2, it is said that “Prajiipati gave himself to the gods, and became their sacri- 
fice. For sacrifice is the food of the gods. He then created sacrifice as his 
own image (or counterpart). Hence they say that ‘Prajapati is sacrifice;’ for ho 
created it as his own image ” {tebhyah Frajdpatir dtmdnam py'adadnu | Yajno ha 
eskdm daa j Yajno hi devdndm annum | 3. Sa devebhyah dtmdnam praddya at ha etam 
d,tmanah pratimdm asrijata yad yajnam \ tdsmdd dhuh Frajdpatir yajnah” iti | 
dtmano hy etam pratimdm asfijata). In the M. Bh. S'antip. 9616, also, it is said 
that Prajiipati formed the sacrificial victims, and sacrifice itself, and with it worship- 
ped the gods. The S'atap. Br. says, elsewhere, xiv. 3, 2, 1, “ This which is sacrifice 
is tlio soul of all beings and of all gods ” {aarveshdm vai eaha hhutdnayn aarveshdm 
devdndm atmd yad ycjnaK^, 
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BOived to offer up himself in created things, and created things in 
himself, and having done this, attained to pre-eminence, self-efful- 
gence, and supreme dominion (see the 4th voL of this work, p. 25). 
It is evident that the author of this passage had not attained to that 
clear conception of the self-sufficiency and omnipotence of a self- 
existent Being which later Indian writers acquired.®^® 

In the hymn before us the gods are distinctly said (in verses 6, 7, 
and 15) to have offered up Purusha himself as a victim. And in 
the Bhagavata Parana, ii. 6, 21-26,^®® which is a paraphrase of this 
passage, Brahma is made to say that he derived the materials of sacri- 
fice from Purusha’ s members, and immolated that being, the lord 
himself. 

It is not very easy to seize the precise idea which is expressed in 
the latter part of this singular hymn, the Purusha Sukta. It was 
evidently produced at a period when the ceremonial of sacrifice had 
become largly developed, when great virtue was supposed to reside in 
its proper celebration, and when a mystical meaning had come to be 
attached to the various materials and instruments of the ritual as well 
as to the different members of the victim. Penetrated with a sense of 
the sanctity and efficacy of the rite, and familiar with all its details, 
the priestly poet, to whom we owe the hymn, has thought it no pro- 
fanity to represent the supreme Purusha himself as forming the victim, 
whose immolation by the agency of the gods gave birth, by its trans- 
cendent power, to the visible universe and aU its inhabitants.®®’ 

The two following verses in the Yajasaneyi Sanhita refer to Purusha: 
xxxi. 18 (= SVetasvatara XJpanishad, iii. 8) : veddham etam Purusham 
mahdntam aditya-varnam tamasah parastdt | tarn eva viditvd Hi mrityum 
eti ndnyah panthdh vidyate ayandya | “I know this great Purusha, 
resplendent as the sun, above the darkness. It is by knowing him 

The word svayamhhu does not, however, always signify self-existence in the 
absolute sense. Thus Kasyapa is in A.V. xix. 53, 10, called svayamhhu^ and is yet 
said to have sprung from Kala (time). (See the subsection on Kula, further on.) 

See the 4th vol. of this Work, p. 9. 

Dr, Haug, when treating of the importance attached to sacrifice by the Brah- 
mans, remarks (Pref. to Ait. Ar. p. 73) : “The creation of the world itself was even 
regarded as the fruit of a sacrifice performed by the Supreme Being.” If the learned 
author here refers to the Purusha Sukta it would have been more exact to say that 
the creation was regarded as the fruit of an immolation of the Supreme Being. But 
his remark may be justified by the other passages I have cited. 
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that a man overpasses death. There is no other road to go.’’ (The 
Purusha Sukta occupies verses 1-16 of the same section in which this 
verse is found.) , 

xkxii. 2 : mrve nimeshah jajnire mdyutah Purushad adhi | minam 
urdhvam na tiryancham na madhye parijagrahhat | “ All winkings of 
the eye have sprung from Purusha, the resplendent. Ko one has 
embraced him either above, or below, or in the middle.” 

The A.V. contains a long hymn (x. 2) on the subject of Purusha, 
which does not throw much light on the conception of his character, 
but contains a number of curious ideas. The Deity being conceived 
and described in this hymn as the Man, or Male (Purusha) — the great 
archetype and impersonation of that active energy of which men arp 
the feeble representatives upon earth — the poet has been led to im- 
agine the object of his adoration as invested with a visible form, and 
with members analogous to those of the human frame; and he then 
goes on to speculate on the agency by which the different portions of 
Purusha’s body could have been constructed, and the source from 
which he could have derived the various attributes through which he 
formed the universe, and ordained the conditions under which its 
several departments exist. The minute questions regarding the mem- 
bers of Purusha with which the hymn opens may have been suggested 
to the author by an observation of the curious structure of the human 
body, and by the wonder which that observation had occasioned. 
Throughout the hymn Purusha is not represented as a self-existent, 
self-su. Icient Being, but as dependent on other gods for his various 
powers and attributes. The details are too tedious, and in some places 
too obscure, to admit of my giving them in full, but I shall state the 
substance, and adduce the most important parts more or less in ex- 
tenso. The hymn begins thus : — 

Compare A.V. vii. 63, 7 : “Ascending from the darkness to the highest heaven 
we have reached the sun, a god among the gods, the uppermost light” {ud vayam 
tamasas pari rohanto nnkam fittamam | devam devatrd auryam aganma jyotir utta^ 
mam | compare R.V. i. 60, 10, quoted above in p. 160). 

The following verse, given in the Nirukta, ii. 3, is from the S'veta^vatara Up- 
anishad, iii. 9 : “ This entire universe is filled by that Purusha to whom there is 
nothing superior, from whom there is nothing different, than whom no one is more 
minute or more vast, and who alone, fixed like a tree, abides in the sky’** {yasmUt 
par am ndparam asti kinchid yaamad namyo na jydyo*ati kahhit | vfikahaJi iva 
Btahdho divi tiahihaty ekaa tmedam purmm Puruahena aarvam). 
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1. Kena pdrshnl ahhrite Furushasya kena mdmsaih aambhritam kena 
gulphau \ kendnguli pekanlh kena khdni .... | 2. Kaamdn nu gulphdv 
adhardv akrinvann ashthlvantdv uttarau Furushasyc^ | .... 4. Kati 
devah katame te dean ye uro grlvdi chikyuh Furushasya | kati stanau 
vyadadhuh kah kaphaudau kati skandhun kati prishtir achinvan | 6. 
Kah sapta khdni m tata/rda iirshani karndv imau ndsike chakshanl mu^ 
kham | .... 9. Friydpriydni hahuld svapnam samlddha-tandryah | 
anandan ugro nanddmk cha kasmdd mhati Furushah | drtir avartir 
nirritih kuto nu Furushe ^matih | radhih samridhik | .... 12. Ko 
asmin rupam adadhdt ko mahmdnam cha ndma cha | gdtum ko asmin ko 
ketufh kaS charitrdni Furushe | 13. Xo asmin prdnam avayat ko apdnam 
vydnam u ] samdnam asmin ko dem adhi sisrdya Furushe | 14. Ko asmin 
yajnam adadhad eko devo adhi Furushe | ko asmin satyam ko ^nritafh kuto 
mrityuh kuto ^mritam | 15. Ko asmai vdsah paryadhCit ko asydyur 
akalpiiyat | halam ko asmai prdyachhat ko asydkalpayaj jar am 1 16. 
Kendpo anvatanuta kendhar akarod ruche | ushasam kena ^anvaindha kena 
sdyamhhavam dadhe | 11, Ko asmin reto nyadadhat tantur dtdyatdm 
iti I medhdih ko asminn adhyauhat . . . . | 18. Ke^ta imam hhumim 
aurnot kena paryahhavad dir am | kendhhi mahnd parvatdn kena karmdni 
Furushah \ 24. Keneyam hhumir vihitd kena dyaur uttard hitd | kenedam 
Urdhvam tiryak cha antariksham vyacho hitam | 25. Brahmand hhumir 
vihitd Brahma dyaur uttard hitd | Brahmedam urdhvafh tiryak cha 
antariksharn vyacho hitam | . . . . 28. Vrdhvo nu srishfds tiryan nu 
srishtdh sarvdh disah Furushah d hahhuva \ purafn yo Brahmano veda 
yasydh Furushah uchyate | 29. Yo vai tdm Brahmano veda amritendvri- 
tdm puram [ tasmai Brahma cha hrdhmdi cha chakshuh prdnam prajdm 
daduh I 30. Ka vai tarn chakshur jahdti na prdno jarasah purd | purafn 
yo Brahmano veda yasydh Furushah uchyate ] 31. Ash^dchakra nava* 
dvdrd devdndm pur ayodhya | tasydrn Mr any ay ah koSah svargah jyotishd^ 
vritah I 32. Tasmin Mr any aye kose try are tripratishthite j tasmin yad 
yaksham dtmanvat tad vai hrahma-vido viduh | 38. Frabhrdjamdndm 
harinim yakasd samparivritdm \ puram Mranyaylm Brahma dvivesd’- 
pardjitdm | 

‘^1. By whom were the heels of Purusha produced ? By whom was 
his flesh brought together ? By whom were his ancles, by whom were 
his fingers and his muscles, made ? By whom the apertures of his 
body ? • . . 2. From what did they construct his ancles below and 
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liis knees above After similar question about bis legs, thighs, 
trunk, etc., the author proceeds : ‘‘4. How many and who were the 
gods who joined^together the chest and the neck of Purusha ? How 
many formed his breasts, who his elbows ? (?) How many connected 
his shoulders and ribs ? .... 6. Who opened the seven apertures in 
his head, these ears, nostrils, eyes, and mouth? . . . “Whence,’’ 
asks the poet (verse 9), “does the glorious Purusha bring many things 
pleasant and unpleasant, sleep, fear, fatigue, and various kinds of 
enjoyments ? 10. How do suffering, distress, evil, as well as success 

and opulence, exist in Purusha ? . . . . 12. Who assigned to him form,®®® 
magnitude, name,®®® motion, and consciousness, (13) and what god put 
into him the different vital airs ? 14. What one god placed in him 

sacrifice, truth, and falsehood? Whence come death and immortality? 
15. Who clothed him with a garment ? Who created his life ? Who gave 
him strength and speed ? 16. Through whom did he spread OT|fc the 

waters, cause the day to shine, kindle the dawn, bring on the twilight j 
17. Who placed in him seed, that the thread (of being) might be con- 
tinued ? Who imparted to him understanding? .... 18. Through 
whom did he envelope the earth, surround (or transcend) the sky, 
surpass by his greatness the mountains and all created things ? 24. 

By whom was this earth made, and the sky placed above ? By whom 
was this expanse of atmosphere raised aloft and stretched across ? 25. 

The earth was made by Brahma, and Brahma is placed above as the 
sky. Brahma is the expanse of atmosphere, raised aloft and stretched 
acrot , 28. Purusha, who is on high, has pervaded all the regions 

which are extended aloft and across (quoted with variations in Taitt. 
Ar. i, 27, 3, p. 168), He who knows the city (jowr) of Brahma from 
Vfhich. Purusha is named, (29) who knows that city of Brahma, invested 
with immortality ; to him Brahma and Brahma’s sons have given sight, 

Here, as above noticed *(p, 166, note), we have the nama and rupa of the 
Vedantists. Compare Taitt. Brah. ii. 2, 7, 1 : Frajapatih prajah asrijata | t&h 
sfish^ah samashJerishyan (in p. 444 the word is printed samaslishyan) | tafi rupena 
anuprnvisat | tasniad ahuh ^^rupam vai Frajdpatir^^ Hi ( tah mmnd 'nuprdvUat | 
tasmdd dhur ^^ndma vai Frajdpatir** iti | <<Prajapati created living beings. They» 
however, were in a shapeless state. He entered into them with form. Hence, men 
say * Prajapati is form.’ He entered into them with name. Hence, men say ^ Praji'i- 
pati is name.’ ” Compare the same Brahmana, iii. 10, 5, 1, and iii. 12, 7, 6. Seo 
M. Langlois’ note on the word nama in R.V, x, 73, 8, vol. iv, p. 498 of his trans- 
lation of the Eig-veda. 
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and breath, and progeny. 30. Neither sight nor breath abandons 
before [the term of natural] decay the man who knows the city of 
Brahma, from which Purusha is named. 31. Within that impregnable 
city of the gods (compare puram devandm amritam hiranyam^ A.Y. v. 
28, 11 ; and Mahabharata, xiv. 987 ff.), which has eight circles (com- 
pare A.Y. xi. 4, 22) and nine gates, there exists a golden receptacle, 
celestial, invested with , light. 32. Those acquainted with Brahma 
(divine science, or the Deity) know that living being which resides in 
this golden receptacle with three spokes, and triple supports/®' 33. 
Brahma has entered into the impregnable golden city, resplendent, 
bright, invested with renown.** 

In the S'atap. Br. xiii. 6, 1, 1 (see vol. iv. of this Work, p. 25), the 
word Narayana is coupled with Purusha, and it is said that this being 
desired to surpass all beings, and become himself the entire universe, 
and that he accomplished his object by celebrating the Purushamedha 
sacrifice. Purusha Narayana is again mentioned in the same Erah- 
mana (xii. 3, 4, 1) as receiving instruction from Prajapati : Furusliam 
ha Ndrdyanam Prajdpatir uvdcha ‘‘ yajasva yajasva ** iti \ sa ha uvdcha 

* yajasva yajasva * iti vdva tvam mdm dttha | trir ayahshi \ Vasavah 
prdtah-savanena aguh Eudrdh mddhya7idinena savanena Adityds tritlya- 
savanena atha mama yajna-vdstv eva yajp,a-vdstdv eva aham dsa ** iti | 
sa ha uvdcha yajasva eva | aJmn vai te tad valcshydmi yathd te uhthdni 
manir iva sutre otdni hhavishyanti sutram iva vd mandv ** iti | Praja- 
pati said to Purusha Narayana, ‘ Sacrifice, sacrifice.* He replied, 
^ Thou sayest to me, Sacrifice, sacrifice. I have sacrificed thrice. By 
the morning oblation the Yasus came, by the mid-day oblation the 
Budras came, and by the third oblation the Adityas came to my place 
of sacrifice, where I was.* Prajapati rejoined, * Sacrifice; I will tell 
thee how thy hymns shall be strung like a gem on a thread, or as a 
thread in a gem.* ** 

*61 One line of A.V. x. 8, 43 (quoted in the next subsection), is identical with one 
line of this verse, though the other line is different. The whole runs thus : “ The 
knowers of brahma know that living being -which resides in the lotus with nine 
gates, invested with the three qualities” {trihhir gunehhir dvfitam), Roth, 
gum, translates the last three words by “ triply enveloped,” and refers in support 
of this sense to verses 29 and 32 of the hymn before us, and to Chhandogya Up- 

anishad, viii. 1,1. It is possible, however, that there may be here a first reference 
to the three gunas afterwards so celebrated in Indian philosophical speculation. 
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(7) Skambha and Brahma, 

In the following hymn of the A.V. (x. 7) the Supreme Deity 
appears to be celebrated under the appellation of Skambha (or Sup- 
port).®®* Though it is rather tedious, I shall translate it nearly in 
full, as these ancient guesses after truth no doubt contain the germ of 
some of the later speculations on the same topics. In the first part 
(verses 1~6, 10-12) Skambha is considered (like Purusha, with whom 
he seems to be identified, verse 15) as a vast embodied being, co- 
extensive with the universe, and comprehending, in his several mem- 
bers, not only the different parts of the material world, but a variety 
of abstract conceptions, such as austere fervour {tapas)^ faith, truth, 
and the divisions of time. He is distinct from, and superior to, Praja- 
pati, who founds the worlds upon him (verses 7, 8, 17). The thirty- 
three gods are comprehended in him (verses 13, 22, and 27), and arose 
out of nonentity, which forms his highest member, and, as well as 
entity, is embraced within him (verses 10, 25). The gods who form 
part of him, as branches of a tree (verse 38), do him homage, and 
bring him tribute (verse 39). He is identified with Ipdra (in verses 
29 and 30) ; and perhaps also with the highest Brahma, who is men- 
tioned in verses 32-34, 36, and in the first verse of the next hymn, 
X. 8, 1. In verse 36, however, this Brahma is represented as being 
bom (or, perhaps, developed) from toil and tapas^ whilst in x. 8, 1, the 
attributes of the Supreme Deity are assigned to him. In compositions 
of \ is age, however, we are not to expect very accurate or rigorous 
thinking, or perfect consistency ; — 

1. Kaminn ange tapo asyddhi tishthati kasminn ange ritam asya adhy 
dhitam j kva vratam kva iraddha ^sya tishthati kasminn ange satyam asya 
pratishthitam | 2. Kasmad angdd dipyate agnir asya kasmdd angdt 
pavate mdtarihd | kasmdd angdd vi mimlte ^dhi chandramdh mahah 
Skambhasya mimdno angam | 3. Kasminn ange tishthati hhumir asya 
kasminn ange tishthati antariksham | kasminn ange tishthati dhitd dyauh 
kasminn ange tishthati uttarafh divah | 4. Kva prepsan dipyate urdhvo 
agnify hva prepsan pavate mdtariivd ] yatra prepsantir ahhi yanti dvpital^ 

This word occurs in R.V. viii. 41, 10 : sa dhdma purvyam mame yaji akam^ 
bhena vi rodaat <yo na dyam adhdrayat | He formed the first abode, he who with a 
prop {shamhha) held apart the two worlds, like the unborn.'’ 
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STcamhham tarn Iruhi Jcatamah svid eva sah \ 5. Kva ardhamasah ha 
yanti masdh samvatsarena saha samvidanah | yatra yanti ritavo yatra 
drtavdh Skamhham tarn Iruhi — | 6. Kva prepsanti yuvati virupe 
ahordtre d/ravatah samviddne | yatra prepsantir abhiyanti dpah Skam- 
hham — 1*7. Yasmin stahdhvd Prajdpatir loTcdn sarvdn adhdrayat | 
Skamhham — ( 8. Tat paramam avamam yach cha madhyamam Prajd- 
patih sasrije visvarupam | kiyatd Skamlhah praviveka tatra yan na 
prdvUat kiyat tad hahhuva | 9. Kiyatd Skamhhah praviveia hhutam 
kiyad hhavishyad anu dsaye \ya | ekam yad angam akrinot sahasradhd 
kiyatd Skamhhah praviveka tatra | 10. Yatra lokdmS cha koidm§ cha apo 
hrahmajandh viduh | asach cha yatra sachchdntah Skamhhaih tarn hruhi 
katamah svid eva sah | 11. Yatra tapah pardkramya vratam dhdrayaty 
uttaram \ ritam cha yatra sraddhd cha dpo hrahma samdhitd Skamhham 
— I 12. Yasmin hhumir antariksham dyaur yasminn adhydhitd | yaU 
rdgnii chandramah . suryo vdtas tishthanti drpitd Skamhham — | 13. 
Yasya trayastrimkad devdh ange sarve samdhitdh | Skamhham — | 14. 
Yatra rishayah prathamajdh richah sdma yajur mahi | ekarshir yasminn 
drpitah Skamhham — ] 15. Yatrdmritam cha mriUjus cha Purushe ^dhi 
samdhite | samudro yasya nddyah Purushe ^dhi samdhitd Skamhham — | 
16. Yasya chatasrah pradlso nddyas tishthanti prathamdh | yajno yatra 
pardkrdntah Skamhham — | 17. Ye Purushe Brahma vidus te viduh 

Parameshthinam | yo veda Paramesh^hinam yas cha veda Prajdpatim | 
jyestham ye hrdhmanam vidus te Skamhham anu sarnviduh | 18. Yasya 
iiro Vaisvdnaras chahshur Angiraso ^hhavan | angdni yasya Ydtavah 
Skamhham — | 19. Yasya hrahma mukham dhur jihvdm madhukaidm 
uta I virdjam udho yasydhuh Skamhham — | 20. Yasmdd richo apdta- 
kshan yajur yasmdd apdkashan ] sdmdni yasya lomdni atharvdngiraso 
mukham 1 Skamhham — | 21. Asachchhdkhdm pratishthantim paramam 
iva jandh viduh | uto san many ante ^vare ye te sdkhdm updsate 1 22. 
Yatraditydk cha Rudrdi cha VasavaS cha samdhitdh | hhutam cha yatra 
hhavyam cha sarve lokdh pratishtMtdh | Skamhham — | 23. Yasya tra^ 
yastrirhsad devdh nidhim rakshanti sarvadd | nidhim tarn adya ko veda 
yam devdh, ahhirakshatha 1 24. Yatra devdh hrahmavido Brahma jyesh- 
tham updsate ] yo vai tan vidydt pratyaksham sa hrahmd veditd sydt | 
25. Bfihanto ndma te devdh ye ^satah parijajnire | ekam tad angam 
Skamhhasya asad dhuh pa/ro jandh ( 26. Yatra Skamhhah prajanayan 
purdnam vya/cartayat | ekam tad angam Skamhhasya purdnam MU 
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samviduh | 27. Yasya trayastrimhd devdh ange gdtrd vi hJieJire | 
tan vai trayaatrimkad devan ehe hrahmavido viduh \ 28. Mir any 
garhham paramam anatyudyam jandh viduh | Skamhhas tad agre prd^ 
ainchad Mr any am lohe antard | 29. Skamlhe lokdh Skamhhe tapah 
Skamhhe ^dhy ritam dhitam | Bkamlha tvd veda pratyakaham Indre 
aarvam aamdhitam \ 30. Indre lokdh Indre tapah Indre ^dhy ritam 
dhitam ) Indram {Indr a ?) tvd veda pratyakaham Skamhhe aarvam 
pratiahthitam | 31. Ndmnd ndma johaviti purd aurydt puroahaaah | 
yad ajah prathamaih aamlahhuva aa ha tat avardjyam iydya yaamdn 
ndnyat param aati hhutam | 32. Yaaya hhuniih pramd antarikaham 
utodaram | divam yai chakre murdhdnam taamai jyealithdya Brahmane 
namah | 33. Yaaya SuryaS chakalmk chandramdk cha punar navah \ 
Agnim yak chakre day am taamai — | 34. Yaaya vdtah prdndpdnam 
chakahur Angiraao ^hhavan | diso yak chakre prajndnia taamai jyeathdya 
Brahmane namah | 35. Skamhho dadhara dydvd-prithivl uhhe ime Sham- 
hho dadhdra urv antarikaham | Skamhho dadhara pradikah ahad urvlh 
Skamhhah idam vikvam hhuvanam d viveka \ 36. Yah kramdt tapaao jdto 
lokdn aarvdn aamdnase | Somam yak chakre kevalam taamai jyeahthdya 
Brahmane namah j 37. Kathaih vdto nelayati katham na ramate manah \ 
kirn dpah aatyam prepaantlr nelayanti kadachana | 38. Mahad yakaham 
hhuvanaaya madhye tapaai krdntam aalilaaya priahthe | taamin kray ante 
ye u he cha devdh vrikahaaya akandhah paritah iva kdkhdh | 39. Yaamai 
haatdhhydm pdddhhydm vdchd krotrena chakahuahd | yaamai devdh aadd 
halim prayachhanti vimite ^mitam | Skamhham tarn hruhi katamah avid 
eva aa | 40. Apa taaya hataih tamo vydvrittah aa pdpmand | aarvdni 
ta yim jyotlmahi ydni trini Prajdpatau \ 41. Yo vetaaam hiranyayam 
tiahthantam aalile veda | aa vai guhyah Prajdpatih | 

‘‘1. In what member of his does austere fervour stand? In 
which is the ceremonial contained? In what parts do religious ob- 
servance and faith abide ? In what member is truth established ? 2. 

Prom what member does Agni blaze ? Prom which does Matarisvan 
(the wind) blow ? Prom which does the moon pursue her course, 
traversing the mighty body of Skambha? 3. In what member does 
the earth reside? In which the atmosphere? In which is the sky 
placed, and in which the space above the sky ? 4. Whither tending, 

does the upward fire blaze ? Whither tending, does the wind blow ? 
Tell who is that Skambha to whom the paths tend, and into whom 



SKAMBHA AND BRAHMA. 


381 


they enter. 5. Whither tending, do the half-months and the months, 
in concert with the year, proceed ? Tell who is that Skambha to 
whom the seasons and other divisions of the year advance. 6. Whither 
tending, do the two young females of diverse aspects, the day and the 
night, hasten in unison? Tell who is that Skambha to whom the 
waters tend and go ? 7. Who is that Skambha on whom Prajapati has 

supported and established all the worlds? 8. How far did Skambha 
penetrate into that highest, lowest, and middle universe, comprehend- 
ing all forms, which Prajapati created ? And how much of it was 
there which he did not penetrate? 9. How far did Skambha pene- 
trate into the past ? and how much of the future is contained in his 
receptacle ? How far did Skambha penetrate into that one member 
which he separated into a thousand parts ? 10. Tell who is that 

Skambha in whom men recognize the worlds and receptacles, the 
waters and divine thought [as existing], and within whom are non- 
entity and entity; (11) in whom austere fervour {tapas)^ energizing, 
maintains its highest action {vrata)f in whom the ceremonial, faith,, 
the waters, and divine science are comprehended ; (12) in whom 
earth, atmosphere, sky, fire, moon, sun, and wind are placed; (13) in 
whose body all the thirty -three gods are contained ; (1 4) in whom 

the earliest Eishis, the Eik, the Saman, the Yajush, the earth, and the 
one Eishi reside; (15) that Purusha, in whom immortality and death 
are comprehended; who has the ocean within him as his veins; (16) 
that Skambha, of whom the four regions are the primeval arteries, and 
in whom sacrifice displays its energy. 17. They who know the divine 
essence (hrahma) in Purusha, know Parameshthin.®®^ He who knows 
Parameshthin, and he who knows Prajapati — they who know the 
highest divine mystery {Irdhmana) know in consequence Skambha. 
18. Tell who is that Skambha of whom Yai^vanara (Agni) is the head, 
the Angirases the eye, and the Yatus (demons) are the limbs ; (19) of 
whom they say divine knowledge {Jbrahma) is the mouth, the Madhu- 
ka^a the tongue, and the Yiraj the udder ; (20) from whom they 

See Dr. Haug’s Essay on the sacred language of the Parsees, p. 233. 

Son of Prajapati according to S'atap. Br. xi. 1, 6, 14, 16 ; gives sacrifice to 
Prajapati, Taitt. S. i. 6, 9, 2. See Comm, there, p. 914. 

*6® See verses 20, 33, and 37 of A.V. x. 8, to be quoted below. 

I am indebted to Professor Aufrecht for an explanation of this word, and an 
indication of some passages in which it is mentioned. In R.Y. i. 22, 3, and i. 157, 4, 
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hewed off the Eik verses, and cut off the Yajus ; of whom the Sama 
verses are the hairs, and the Atharvangirases {i,e. the Atharva-veda) 
the mouth.®®’ 21. Men regard the branch of nonentity,®®® which is 
prominent, as if it were paramount; and inferior men, as many as 
worship thy branch, regard it as an entity. 22. tell who is that 
Skambha in whom the Adityas, Eudras, and Vasus are contained, on 
whom the past, the future, and all worlds are supported ; (23) whose 
treasure the thirty-three gods continually guard. Who now knows 
the treasure which ye guard, o gods ? 24. Where the gods, the 

knowers of sacred science {hralima\ worship the highest divine essence 
{brahma ) ; — the priest {brahma) who knows these [gods] face to face 
will be a sage. 25. Mighty indeed are those gods who have sprung 
from nonentity. Men say that that nonentity is one, the highest, 
member of Skambha (compare v. 10, above). 26. Where Skambha 
generating, brought the Ancient {purdna) into existence, they con- 
sider that that Ancient is one member of Skambha, (27) in whose 
members the thirty-three gods found their several bodies. Some 


the Asvins are said to have a honied whip, ka,sa mad/mmatJ, with which they are be- 
sought to sprinkle the worshippers, or their sacrifice. The Maruts are also said, in 
R.V. i. 37, 3, and i. 168, 4, to have whips, though they are not said to be honied. 
In the Nighantu, however, the sense of speech is ascribed to Jiasa ; and a mystical 
signification is also assigned to the word madlm, honey, which Dadhyanch is said, 
R.V. i. 116, 12, and i, 117, 22, to have made known to the Asvins. This is explained 
by Siiyana on these two passages as meaning that he gave them a Brahmana reveal- 
ing the Madhuvidyu ; and Mahidhara, on Vaj. S. 7, 11, understands the kam madhu- 
mall as referring to this mystic lore. This Madhukas'a is celebrated at considerable 
length in A.V. ix. 1, where it is said that she “sprang from the sky, the earth, tho 
air, the sea, fire, and wind,” and that “ all creatures, worshipping her who dwells in 
immortality, rejoice in their hearts ” {divas prithivydh antarikshdt samudrnd agner 
vutdd madhuJeasd vi jajne | tarn chdyitvd amritam vasdndm hridbhih prajdh prati 
nandanti sarvnh). In verses 3, 10, she is said to be the “brilliant grand-daughter 
of the Maruts” {Marutdm ngrd naptih), and in verse 4, to be the “mother of the 
Adityas, the daughter of the Vasus, the life of creatures, and the centre of immor- 
tality” {mat'd ditydndm duhitd Vasundm prdnah prajdndm^mfitasya ndbhiH), 

Compare A.V. ix. 6, 1 : “ He who clearly knows Brahma, of whom the mate- 
rials of sacrifice are the joints, the Rik-verses are the backbone, the Sama- verses the 
hairs, the Yajus is said to be the heart, and the oblation the covering ” {yo vidydd 
Brahma parumshi yasya sambhdrdh richo yaaya anuhyam | sdmdni yasya lomdni 
pajur hfidayam achyate paristarar^am id havih). 

*68 The sense of this verse is obscure, and it does not seem to be very closely con- 
nected either with what precedes or with what follows. I have adopted partly the 
rendering suggested by Professor Aufrecht* 
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possessors of sacred knowledge know those thirty-three gods. 28. 
Men know Hiranyagarbha to be supreme and ineffable. Skambha 
in the beginning shed forth that gold {hiranya, out of which Hiranya- 
garbha arose) in the midst of the world. 29. In Skambha are con- 
tained the worlds, austere fervour, and the ceremonial. Skambha, I 
clearly know thee to be contained entire in Indra. 30. In Indra are 
contained the worlds, austere fervour, and the ceremonial. Indra, 
I clearly know thee to be contained entire in Skambha. 31. (The 
worshipper) repeatedly invokes the [god who bears the one] name by 
the name [of the other god] before the sun, before the dawn.®^® When 
the Unborn first sprang into being, he attained to that independent 
dominion, than that which nothing higher has ever been. 32. Eeve- 
rence be to that greatest Brahma, of whom the earth is the basis, the 
atmosphere the belly, who made the sky his head, (33) of whom the 
sun and the ever-renewed moon are the eye; who made Agni his 
mouth, (34) of whom the wind formed two of the vital airs, and the 
Angirases the eye, who made the regions his organs of sense.®’^ 35* 
Skambha established both these [worlds], earth and sky, the wide 
atmosphere, and the six vast regions ; Skambha pervaded this entire 
universe. 36. Eeverence to that greatest Brahma who, bom from 
toil and austere fervour (tapas), penetrated all the worlds, who made 
Boma for himself alone. ®'^ 37. How is it that the wind does not 

rest ? How is not the soul quiescent ? Why do not the waters, 
seeking after truth, ever repose? 38. The great being [is] absorbed 
in austere fervour in the midst of the world, on the surface of the 
waters. To him all the gods are joined, as the branches around the 
trunk of a tree. 39. Say who is that Skambha to whom the gods, 
with hands, feet, voice, ear, eye, present continually an unlimited 
tribute.®"^® 40. By him darkness is dispelled ; he is free from evil ; in 
him are all the three luminaries which reside in Prajapati. 41. He 

563 See above, p. 355. 

*70 The meaning of this, as suggested by Professor Aufrecht, is, that by invoking 
Indra, the worshipper really worships Skambha. 

*71 Compare Bohtlingk and Roth’s Lexicon, vol. v. p. 1616, 8»v. prqfnana. 

*73 Such is the sense according to Roth, s,v. kevala, 

*73 Compare A.V. x. 8, 15 . . . . ** the great being in the midst of the world : to 
him the rulers of realms bring tribute {mahad yaksham hhuvanasya madkye tasmai 
balim rash^rabhfito bharanti)» 
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who knows the golden reed standing in. the waters is the mysterious 
Prajapati.’^ 

I have been favoured with the following note on the subject of A.Y. 
X. 7, by Professor Goldstiicker, whom I consulted as to the sense of 
vei'se 21 and the idea conveyed by the word Skambha, which forms the 
subject of the hymn 

The sense of sicamhha is, in my opinion, the same as that given in 
your Original Sanskrit Texts, vol. iv. pp. 17, 18 — skamhh and stambh 
being merely phonetic varieties of the same dhatu — and sicamhha^ 
therefore, the same as stamhha. It is the ‘fulcrum,’ and in the 
Atharva-veda hymns, x. 7 and 8, seems to mean the fulcrum of the 
whole world, in all its physical, religious, and other aspects. The 
object of the hymn being to inquire what this fulcrum is, from the 
answer given to the various questions it seems to follow that it is there 
imagined to be the primitive deity, or the primitive Yeda, the word 
hrahnan in the neuter implying both. Prom primitive Yeda, not 
visibly but really {sat) existing, not only all the gods, worlds, religious 
rites, etc. (verses 1, 2 ff., 19 ff.) were derived, but also the existing 
three Yedas (v. 14) and the Atharvan were ‘fashioned’ (verse 20). 
This skambha is, therefore, also jyeshtham brahma (verses 24, 32, 33, 
34, 36, — 8, 1), and it has a corresponding jyestham brdhmanam 

(verse 17). Hence, while he who knows the (existing) Yeda, has also 
a knowledge of Brahma, — he who knows Brahma and also Prajapati, 
and (hence) possesses a knowledge of the premval Brahmana portion 
(of the premval Yeda), may infer {anu) from such knowledge a know- 
ledge of the Skambha or that of the premval Yeda itself (verse 17). 
This pre. ival Yeda is the ‘treasure’ which is kept by the gods only 
(verse 23) ; hence, the Atharva-veda priest (brahma), who has a know- 
ledge of those god-guardians of the premval Yeda, has the knowledge 
(or, he who has such a knowledge, is a (true) Atharva-veda priest, 
verse 24). Prom this, then, it would likewise follow that the existing 

In the BY. x. 95, 4, 6 (compare Nirukta, iii. 21), and S'atap. Br. xi. 5, 1, 1, 
the word vaitasa has the sense of memhrum mrile. Are we to understand the word 
vetasa (reed) in the same sense here, as denoting a Linga ? The words vetaso hiran- 
yayah are also found in BY. iv. 68, 6: behold the streams of butter {ghritc^\ 

in the midst of them is the golden reed [hiranyayo vetasaK)^’ which the commentator 
interprets as meaning ap~sambhavo *gnir vaidyutah^ the “ fire of the lightning pro- 
duced in the aerial waters." 
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three Vedas are merely portions of the preaDval Veda, whence they 
were derived, or, to adhere to the metaphor, branches of that tree- 
fulcnim (compare verse 38) ; and, moreover, that while shamhlia is the 
reality, these branch vedas are not the reality, though those who do not 
understand the Skambha, may take them for such (verse 21). ‘ Some 

people think that the existing branch {Le, the existing Vedas — compare 
verse 20), which is not the reality (asat), is, as it were (iva)^ the 
highest {paramam) Veda ; on the other hand, those (people) inferior 
(to the former), who believe that it is the reality {sat), worship thy 
branch {i.e. those later Vedas).’ Here the word iva^ in my opinion, 
implies that the janah of the first half verse have still a doubt, and, 
therefore, do not identify both the premval and the existing Vedas; 
whereas, those people introduced with uto [uia-u) are more ignorant in 
assuming for certain such an identity, and therefore proceed to a 
practical worship of those Vedas.” 

I quote in addition some verses from the hymn next in order, 
A.V. X. 8 : — 

Yo hhutam cha hhavyam cha sarvam yai chadhitishthati | svar yasya 
cha Icevalam tasmai jyeshthdy a Brahmane namah | 2. Shamhheneme vishta- 
hhite dyaui cha hhumis cha tishthatah | SJcamhhah idarJi sarvam atmanvad 
yat pranad nimishach cha yat • . . . | 11. Yad ejati patati yach cha tish- 
thati pranad apranad nimishach cha yad hhuvat | tad dadhara prithivim 
vUvariipam tat sanibhuya hhavaty eham eva | 12. Anantaiii vitatam 

purutrd anantam antavach cha d samante | te ndlcapdlas charati vichinvan 
vidvdn hhutam uta hhavyam asya | 13. Prajdpatis charati garhhe antar 
adriiyamdno hahudhd vi jdyate | ardhena vUvam hhuvanam jajdna yad 
asya ardham Icatamah sa Icetuh . . . . j 16. Yatah Bury ah udeti astam 
yatra cha gachhati | tad eva manye ^ham jyeshtham tad u ndtyeti kin- 
chana . . . . j 20. Yo vai te vidydd arani ydhhydm nirmathyate mm [ 
%a vidvdn jyeshtham many eta sa vidydd hrdhmanam mahat . . . . | 
34. Yatra devdscha manushydscha ardh ndhhdv iva ^ritdh J apdm tvd 
pushpem prichhdmi yatra tan may ay d hitam .... 37. Yo vidydt 
sUtram vitatam yasminn otdh prajdh imdh j sutram sutrasya yo vidydt sa 
v\dydd hrdhmanam mahat | 38. Feddham sutram vitatam yasminn otdh 
prajdh imdh | sutram sutrasydham veda atho yad hrdhmanam mahat . . . . | 
43. Pundarikam navadvdram trihhir gunehhir dvritam ( tasmin yad yak- 
sham dtmanvat tad vai hrahmavido viduh | 44. Akdmo dhiro amritah 

25 
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evayamhhuh rasena tripto na kutakhanon<kh | tarn eva vidvdn na hibhaya 
mrityor dtmdnam dhiram ajarafh yuvdnam j 

‘‘ 1. Eeverence to that greatest Brahma who presides over the past, 
the future, the universe, and whose alone is the sky. 2. These two 
[worlds], the sky and the earth, exist, supported by Skambha. Skam- 
bha is all this which has soul, which breathes, which winks .... 11. 
That which moves, flies, stands, which has existed breathing, not 
breathing, and winking ; that omniform (entity) has established the 
earth ; that, combined, is one only. 12. The infinite extended on 
many sides, the infinite and the finite all around, — these two the 
ruler of the sky proceeds discriminating, knowing the past and the 
future of this (universe). 13. (=Vaj. San. 31, 19) Prajapati moves 
within the womb. Though unseen, he is born in many forms. With 
the half [of himself] he produced the whole world. What trace is 
there of the [other] half of him? .... 16. I regard as the greatest 
That whence the sun rises, and That where he sets ; That is not sur- 
passed by anything .... 20. He who knows the two pieces of fire- 
wood from which wealth is rubbed out, he, so knowing, will under- 
stand that which is the greatest \ he will know* the great divine 
mystery {Irdhmana) .... 34. I ask thee regarding that flower of the 
waters, in which gods and men are fixed as spokes in the nave of a 
wheel, — where that was placed by [divine] skill {mdyd) .... 37. He 
who knows that extended thread on which these creatures are strung, 
who knows the thread of the thread, — he knows that great divine 
mystery {hrdhmana), 38. I know that extended thread on which 
these creatures are strung. I know the thread of the thread, and 
hence, too, that which is the great divine mystery .... 43. The 
possessors of divine science (brahma) know that being within the lotus 
with nine gates, which is enveloped by the three qualities {gunas)^^^ 
44. Knowing that soul (dtman) calm, undecaying, young, free from 
desire, immortal, self-existent, satisfied with the essence, deficient in 
nothing, a man is not afraid of death.^' 

Some verses in the two preceding hymns speak of the highest, or 
greatest, Brahma, in whatever sense that term is to be understood. 

I am unable to state whether Brahma in the sense of the supreme 


See note in p. 377. 
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Deity occurs elsewhere in the Atharva-veda, unless it be in the follow- 
ing passage (xi. 8, 30 ff.) : ydh apo yua clia devatah ya Virad Brah- 
mand aaha | ia/riram Brahma prdvUat ka/rire ^dhi Prajdpatih | 31. 
Suryai chakahur vdtah prdnam pnirmhasya <oi hhejire | athdsyetaram 
dtmdnam devdh prdyachhann Agnaye | 32. Taamdd mi vidvan purusham 
idam Brahmeti many ate | aa/rvdh hi aamin d&vatah gdvo goshthe ivasate | 
‘‘The waters, the gods, Yiraj {feminine) with Brahma [entered into 
man], Brahma entered his body ; Prajapati [presides] over his body. 
31. Surya occupied the eye, and Yata the breath of the man. Then the 
gods gave his other soul to Agni. 32. YTherefore one who knows the 
man thinks, ‘ this is Brahma ; ’ for all the gods are in him, as cows in 
a cowhouse.’* 

In the Yaj. San. xxiii. 47, we find the following words : kirn svit 
Surya-samam jyotih kim samudra-samam aa/rah | .... 48. Brahma 
Surya-aamam jyotir dyauh aamudra-aamam aarah ] “What light is 
equal to the sun ? What lake is equal to the sea?^’ To which the 
following verse gives the answer: “Brahma (neuter) is a light equal 
to the sun. The sky is a lake equal to the sea.’’ The commentator 
explains Brahma in this passage as standing either for the three Yedas 
or the supreme Brahma. 

In S'atap. Br, x. 6, 5, 9, it is stated in a genealogy of teachers that 
“Tura Kavasheya sprang from Prajapati, and Prajapati from Brahma, 
who is seif-existent” {Turah Kdvaaheyah Prajdpateh Prajdpatir Brah- 
manah | Brahma avayamhhu). In another passage, already quoted, 
from the same work (xiii. 7, 1, 1) Brahma (in the neuter), the self- 
existent, is described as performing tapaa, and as sacrificing himself. 
Ibid. X. 4,1, j, a verse is quoted from some hymn which begins, “I 
celebrate the one great imperishable Brahma who was and is to be ” 

Bhutam hhaviahyat praataumi mahad Brahmaikam akaharam^'*). 

Again, in the same work, xi. 3, 3, 1, the same being is represented 
as giving over other creatures, except the Brahmacharin, or religious 
student, to death {Brahma vai mrityave prajdh prdyachhat \ taamai 
hrahmachdrinam eva na prdyachhat). And in xi. 2, 3, Iff., there is 
another text, which is interesting not merely as introducing Brahma, 
blit as containing what is probably one of the oldest extant expositions 
of the conception of ndma and rupa (name and form) as comprehending 
the whole of the phenomenal universe. These two words, as is well 
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known, became at a later period technical terms of the Vedanta philo- 
sophy. The passage runs as follows : — 

Brahma mi idam agre dsit | tad devun asrijata \tad devdn srishtvd 
eshu lokeshu vyarohayad aminn eva loke Agnim Vdyum antarikshe divy 
era Suryam j 2. Atha ye atah urdhvdh lokdh tad ydh atah urdhvdh 
devatds teshu tdh devatdh vydrohayat sah | yathd ha eva ime dvirlokdh 
imd^ cJca devatdh evam u ha eva te dvirlokds tdscha devatdh yeshu tdh 
devatdh vydrohayat ) 3. Atha Brahma eva pardrdham agachhat | tat 
parardham gatvd aikshata katham no imdn lokdn jpratyaveydm^^ Hi | 
tad dvdhhydm eva pratyavaid rupena chaiva ndmnd cha sah | yasya kasya 
cha ndma asti tan ndma | yasya u api ndma ndsti yad veda rupena 
** idam rupam ” iti tad rupam ( etdvad vai idam ydvad rupam chaiva 
ndma cha | 4. Te ha ete Brahmano mahati abhve | sa yo ha ete Brah- 
mano mahati alhve veda mahad ha eva ahhvam lhavati \ b, Te ha ete 
Brahmano mahati yakshe | sa yo ha ete Brahmano mahati yakshe veda 
mahad ha eva yaksham hhavati \ tayor anyataraj jydyo rupam eva 1 yad 
hy api ndma rupam eva tat | sa yo hy etay or jydyo veda jydydn ha tasmad 
lhavati yasmdj jydydn lubhushati | martydh ha vai agre devdh dsuh \ 
sa yadd eva te Brahmand dpur atha amritdh dsuh | sa yam manasah 
dghdrayati | mano vai rupam | manasd hi veda idam rupam'*"' iti | 
tena rupam dpnoti 1 atha yafa vdchah dghdrayati | vdg vai ndma | vdchd 
hi ndma grihndti | tena u ndma dpnoti | etdvad vai idam sarvam ydvad 
rupafh chaiva ndma cha | tat sarvam dpnoti | sarvam vai akshayyam | 
etena u ha asya akshayyam sukritam hhavaty akshayyo lokah | 

- “1. In the beginning Brahma was this [universe]. He created gods. 
Having created gods, he placed them in these worlds, viz., in this world 
Agni, in atmosphere Yayu, and in the sky Surya ; (2) and in the 
worlds which were yet higher he placed the gods who are still higher. 
* Such as are these visible worlds and these gods, — even such were those 
(higher) visible worlds in which he placed those (higher) gods, and such 
were those gods themselves. 3. Then Brahma proceeded to the higher 
sphere (pararddha — explained by the commentator to mean the Satya- 
loka, the most excellent, and the limit, of all the worlds). Having 
gone to that higher sphere, he considered * How now can I pervade all 
these worlds ? ^ He then pervaded them with two things — with form 
and with name. Whatever has a name, that is name. And then that 
which has no name — that which he knows by its form, that * such is 
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its form ’ — that is form. This [universe] is so much as is {i,e, is co- 
extensive with) form and name. 4. These are the two great magni- 
tudes {abhve) of Brahma. He ^ho knows these two great magnitudes 
of Brahma becomes himself a great magnitude. 5. These are the two 
great manifestations of Brahma. He who knows these two great mani- 
festations of Brahma becomes himself a great manifestation. Of these 
two one is the greater, viz., form; for whatever is name is also form. 
He who knows the greater of these two becomes greater than him than 
whom he wishes to become greater. 6. The gods were originally 
mortal, but when they were pervaded by Brahma they became im- 
mortal. By that which ho sends forth from his mind (mind is form ; 
for by mind he knows, ‘ This is form’) — by that, I say, he obtains form. 
And by that which he sends out from his voice (voice is name ; for by 
voice he seizes name) — by that, I say, he obtains name. This universe 
is so much as is {i.e, is co-extensive with) form and name. All that he 
obtains. Isow that all is undecaying. Hence he obtains imdecaying 
merit, and an undecaying world.” 

Compare with this the passages of the Briliad Aranyaka XJpanishad, 
which will be found at pp. 75 fp. and 165 ff. of Dr. Boer’s translation 
(Bibliotheca Indica, vol. ii. part 3), and the Mundaka Dpanishad, iii. 
2, 8, p. 164 of English version. 

Brahma is also mentioned in the following texts of the Taitt. Br. 
ii. 8, 8, 9 : — 

Brahma devan ajanayat | Brahma visvam idaffi jagat | Brahmanah 
kshattram nirmitam ( Brahma ’brahmanah atmand | antar asminn ime 
lohdh I 10. Antar viham idam jagat [ Brahmaiva Ihutdndm jyesh^ 
than 1 tena Ico 'rhati sparddhitum 1 Brahman devds trayastrimsat ] 
Brahmann Indra-prajdpati ] Brahman ha visvd hhutdni 1 ndvlvdntah 
samdhitd | 

Brahma generated the gods. Brahma [generated] this entire world. 
From Brahma the Kshattriya is formed. Brahma in his essence is 
the Brahman.®"^^ ‘Within him are all these worlds. 10. Within him is 
this entire universe. It is Brahma who is the greatest of beings. Who 

Here there is an allusion to the other sense of brahma as devotion, the peculiar 
function of the Brahman caste. 

677 «For,” says the commentator, “in the Brahman’s body the supreme Brahma 
is manifested.’" 
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can vie with him J In Brahma the thirty-three gods, — in Brahma, Indra 
and Prajapati, — ^in Brahma all beings are contained, as in a ship.” 

Again, it is said (iii. 12, 3, 1, quoted above, p. 361, note) : ‘^Let us 
worship with oblations the first-bom god, by whom the entire universe 
which exists is surrounded, — the self-existent Brahma, who is the 
supreme austere fervour {tapas). It is he who is son, he who is father, 
he who is mother. Tapas came into existence the first object.” Brahma 
is also mentioned in iii. 12, 9, 7 (where, however, he is described as 
coming into existence) : vUvasrijali prathamdh satram daata | sahasra- 
samam prasute nayantah [ iato ha jajne hkuvanasya gopak | hvranmayah 
iakunir Brahma ndma | yena suryas tapati tejaseddhah . . , . \ na a/veda^ 
vid manute tarn hrihatam | The earliest creators of the universe were 
engaged in a sacrifice for a thousand years .... Thence sprang the 
protector of the world, the golden bird called Brahma, by whom the 
sun glows, kindled with fiame .... No one ignorant of the Veda com- 
prehends that great being.” Compare Taitt. Br. ii. 8, 9, 6 (quoted 
above, p. 355), in which Brahma is said to be the forest and the tree 
out of which the worlds were constructed, and as the basis on which 
the creator took his stand when upholding the universe. 

(8) Prajdpaii, 

As I have observed above (p. 353), the word prajapati, “ lord of 
creatures,” was originally employed as an epithet of Savityi and Soma, 
as it also was of Hiranyagarbha (R.V. v, 121, 10). It afterwards, 
however, came to denote a separate deity, who appears in three places 
of the Kig-veda, x. 85, 43 {d nah prajdm janayatu Prajdpatih) ; 
X. 169, V ; X. 184, 1 (a sinchatu Prajdpatih), as the bestower of 
progeny and cattle. This god is also mentioned in the Vajasaneyi 
Sanhita, in a verse (xxxi. 19) which comes in after one in which the 
great Purusha is celebrated (see above, p. 373). The verse is as 
follows ; Prajdpatii charati garlhe antar ajdyamdno hahudhd vijdyate | 
tasya yonim pa/ripakyanti dhiraa tasmin ha tasthur hhuvandni vikvd [ 
‘‘ Prajapati moves within the womb. Though he does not become bom, 
he is yet bom in many shapes. The wise behold his womb. In 
him all the worlds stand.” Another verse of the V. S. in which he 

xhe first half of this verse, as we have seen, is also found in the A.V. x. 8, 18, 
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is referred to is this (xxxii. 5) : Taamaj jatafk na j^urd hinchamiva 
yah dhahhuva hhuvandni viivd | Prajdpatih prajayd safhrardnas trlni 
jyoilmshi sachate sa shodail | He before whom nothing was bom, who 
pervades all worlds, Prajapati, rejoicing with his offspring, is joined 
with the three luminaries, as the sixteenth.*^ 

Prajapati is frequently alluded to in the Atharva-veda. Several of 
these passages have been already cited above, as x. 7, 7, 17, 40, 41 ; 
X. 8, 13. Some of the others which I have observed are the following: 
In xi. 3, 52, he is said to have formed thirty-three worlds out of the 
oblation of boiled rice {etasmad mi odandt traya^trimiatam lokdn 
niramimita Prajdpatih). In xi. 4, 12, he is identified with Pranay or 
breath {prdnam dhuh Prajdpatim). In xi. 5, 7, he is said, along with 
Parameshthin, to have been generated by the Brahmacharin, or reli- 
gious student. In xi. 7, 3, he is declared to exist in the Uchhishtay or 
remnant of the sacrifice. And in xix. 53, 8, 10, he is said to have 
been produced by Kdla, or Time. Most of these passages will be 
quoted at length further on. It will be seen that in this Veda he is 
not generally regarded as the supreme or primal deity. 

On the subject of Prajapati, I have elsewhere (in vols. iii. 4; iv. 
19-24, and 47-51) brought together a considerable number of passages 
from the Sktapatha Brahmana, of which I shall here only repeat the 
substance, adding any further references which I may have noticed as 
occurring elsewhere. Prajapati is sometimes identified with the uni- 
verse, and described (in the same way as Brahma, or entity, or non- 
entity are in other places) as having alone existed in the beginning, as 
the source out of which the creation was evolved, Sutap. Br. ii. 2, 4, 1 ; 
vii. 5, 2, 6;®’® xi. 5, 8, 1. (See vol. i. p. 24 ; vol. iii. p. 4; vol. iv. 
p. 24.) The same is the case in some other texts adduced by Professor 
Weber in his Ind. Stud. ix. 477 f., where, however, Vach is associated 

with Prajapati ‘‘as his companion in concert with whom, and through 

• 

with the different reading of adrisyamdnah, ‘‘not being seen.” for ajdyamdnah^ “not 
being born.” The second line runs thus in the A.V. : “ With the half he produced 
the whole world. But what trace is there of his [other] half ? ” 

S'atap. Br. vii. 6, 2, 6 ; Frajapatir vai idam agre dsld elcah eva ] so *kdmayata 
**annam srijeya prajayeya” iti sa prdrwbhyah eva adhi paiun niramimita manasah 
purusham chakshusho *svam prdndd gam drotrdd avim vdcho 'jam | tad yad man 
prdmbhyo 'dhi niramimita tastndd dhuh ^^prdndh pasavah" iti | mono vai prdimndm 
prathamam | tad yad manasah purusham niramimita tasmdd dkulj, ^^purushah pra» 
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•whom, be completes bis work of creation.’’ Thus it is said in tbe 
Xatbaka, xii. 5 (and xxvii. 1): Frajdpatir vai idam dsit | tasya Vag 
dvitiyd dslt | tdm mithunarn samahhavat | sd garlham adhatta | 8d 
nsrndd apdhrdmat | sd imdh prajdh asrijata \ sd Prajdpatim eva punah 
prdviiaf | ‘^Prajapati was this universe, Yach was a second to him. 
He associated sexually with her ; she became pregnant ; she departed 
from him; she produce^ these creatures; she again entered into Praja- 
pati.” Again, in the Panchavim^a Br. xx. 14, 2, we are told : ^^Prajd- 
patir vai idam ehah dslt | tasya vdg eva svam dsid vdg dvitiyd | sa 
aihshata ‘ imam eva Vdcham visrijai | iyam vai idam sarvam vihhavantl 
eshjati^^^ iti | sa vdcham vyasrijata | sd idam sarvam vihhavantl ait | sd 
urdhvd udatanod yathd apdm dhdrd santatd evam \ ** Prajapati alone 
was this universe. He had Yach too as his own, as a second to 
him. He considered ‘Let me send forth this Yach. She will traverse 
and pervade all this.’ He sent her forth : she traversed and per- 
vaded all this : she extended aloft, diffused like a stream of water.” 
In other texts of the S'atap. Br., however, Prajapati is not represented 
as the source of creation, but only as one of the subsequent and sub- 
ordinate agents, created by the gods, vi. 1, 1, 5 (vol. iv. of this work, 
p. 19 f.), or as springing out of an egg generated by tbe primeval 
waters, xi. 1, 6, 1 if . (vol. iv. 21 f.). He is elsewhere said to have 
offered sacrifice in order to produce the creation, ii. 4, 4, 1 (vol. iv. 
24), and to have been himself half mortal and half immortal, x. 1, 3, 
2 ; X. 1, 4, 1 (vol. iv. p. 47), mortal in his body, but immortal in his 
breath, and to have performed tapas for a thousand years, to get rid 
of sin or suffering, pdpman^ x. 4, 4, 1 (vol. iv. 51). 


thamah pasundm vlryavattamah ** iti | mano vai sarve prdnah ( manasi hi sarve 
pranah pratiahthitah \ tad yad manasah purusham niramimita tasmad dhuh ^^puru^ 
shah sarve pad avah*^ iti purushyasya hy eva ete sarve hhavanti | “Prajapati alone 
■was at first this [universe]. He desired, “ May I create food, and become repro- 
duced.’ He fashioned animals from his breaths, a man from his soul, a horse from 
his eye, a cow fi’om his breath, a sheep from his ear, a goat from his voice. Inas- 
much as he created these (animals) from his breaths, they say that * the breaths are 
the animals.’ The soul {manas) is the first of the breaths ; and since he fashioned 
man from his soul, they say that ‘ man is the first and strongest of animals.* The soul 
is all the breaths, for they are all supported in it. Since then he fashioned man from 
his soul, they say, * man is all the animals,’ for they are all his.” 

I observe that Professor Weber speaks here of the waters (gpah)^ the non- 
existent {asat)^ and Brahman as each denotii|g primeval matter (Urmaterie). 
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Prajapati may thus be said to have two characters, which, however, 
are not not kept distinct in the Brahmana. On the one hand, he is 
the result of one of the efforts of the Indian intellect to conceive and 
express the idea of deity in the abstract, as the great first cause of all 
things ; while, on the other hand, he is sometimes described as only a 
secondary and subordinate divinity, and even treated as only one of the 
thirty-three deities (as in S'atap. Br. xi. 6, 3, 5. See above, p. 11; 
and Bohtlingk and Rothes Lexicon, s.v, Prajapati). In the Brahmana 
itself (xiv. 1, 2, 18) we have the following text, which expresses two 
different aspects under which the god was regarded, though, perhaps, 
these are not identical with the two points of view which I have 
stated : — Prajdpatir vdi eslio yajno hhavati | ubJiayam vai etat Prajd^ 
patir nimktas cJia anirulctaseha parimitak cha aparimitas cha | tad yad 
yajxishd haroti yad eva asya niruhtam parimitam rupam tad asya tena 
samsharoti j atha yat tushnifii yad eva asya aniruTctam aparimitam 
rupam tad asya tena samsJcaroti | ^‘Prajapati is this sacrifice. Pra- 
japati is both of these two things, declared and undeclared, limited 
and unlimited. Whatever he (the priest) does with the Yajus text, 
with that he consecrates that form of Prajapati which is declared and 
limited. And what he (the priest) does silently, with that ha con- 
secrates the form of Prajapati, which is undeclared and unlimited.*' 
Compare the Maitrl TJpanishad, vi. 3 (p, 83 of Professor CowelPs 
ed.) : dve vdva Brahmano rupe murtam cha amurtam cha | yan murtam 
tad asatyam | yad amurtam tat satyam j “ There are two forms of 
Brahma, the embodied and the unembodied. The former is unreal, 
the latter real.*' 

(9) Prana, 

A great variety of other deities, of the most heterogeneous character, 
are celebrated in the Atharva-veda as the possessors of divine power. 
Though scarcely to be regarded as instances of an abstract conception 
of the deity, the representations of these gods may be adduced here as 
illustrations of the later stages of the luxuriant and multiform Yedic 
mythology and speculation. One of these deities is Prana, life or 
breath, to whom a hymn (xi. 4) is dedicated, of which the following 
is a specimen. In some verses he seems to be identified with Par^ 
janya (see above, pp. 140 f.) ^ 



394 


PEANA. 


1. Prdnaya namo yasya sa/rvam idam vaie | yo Ihutah sarmsyekaro 
yasmin aarvam pratishthitam \ 2. Kamas te Prana Icranddya namas te 
stanayitnave \ naman te Prana vidyute namas te Prana var skate | 3. Yat 
Prdnah etanayitnund ahhikrandati oshadhlh (compare A.V. viii. 7, 21) | 
praviyante gwrhkdn dadkate atko hahvlr vi jdyante | 4. Tat Prdnah 
fitdv agate abkilcrandati oskadkih | sarvam tada pramodate yat hincha 
hkdmydm adhi ( 5. Yadd Pram ahhyavarshdd varskena prithivlm 
mahtm j pasavas tat pr a modante ^^mako vai no hhavishyati | 6. AIM- 
forisktdk oshadhayah Prdnena samavddiran | dyur vai nak prdtitarak 
earvdh nak surahhlr akak^^ | 7. Namas te astu ay ate namo ^stu pa/rdyate | 
namas te Prdna tisktkate dslndyota te namah | 9. Yd te Prana priyd 
tanur yd te Prdna preyasi | atko yad hheshajam tava tasya no dkehi 
jlvase I 10. Prdnak prajdh anu vaste pita puiram iva priyam \ Prdno ka 
sarvasyesvaro yack cha prdnati yack cka nak | 11. Pram mrityuh 
Pranas takmd Prdnafh devah updsate | Prdno ka satyavddinam uttame 
hke d dadkat | 12. Pram Virdt Pram JDesktri Prdnam sa/rve updsate | 
Prdno ka suryas ckandramak Prdnam akuk Prajdpatim | .... 15. 
Prdnam dkur MdtarUvanarn Vdto ka Prdnak uckyate | Pram ha hkutam 
hkavyam cka Pram sarvam pratishtkitam | 16. Atharvamr dngirasir 
daivtr manuskyajdk uta | oskadkayak prajdyante yadd tvam Prdna jim 
vasi I .... 18. Yas te Prdna idam veda yasmimk ckdsi pratiskthitah | 
sarve tasmai halim kardn amushmin loke uttame | 19. Yatkd Prdna 
halikritas tulkyam sarvdk prajdk imdk | eva tasmai halim kardn yas tvd 
irinavat sukravah | 

Reverence to Prana, to whom this universe is subject, who has 
become the lord of all, on whom all is supported. 2. Reverence, Prana, 
to thv shout, to thy thunder, to thy lightning, and to thyself when 
thou rainest. 3. When Prana calls aloud to the plants with thunder, 
they are impregnated, they conceive, they produce abundantly. 4. 
When the season has arrived, and Prana calls aloud to the plants, then 
everything rejoices, which is upon the earth (compare R.V. v. 83, 10, 
above, p. 140). 5. When Prana has watered the great earth with rain, 
then the beasts rejoice, and [think] that they shall have strength. 6. 
When watered by Prana, the plants burst forth [saying], ^ Thou hast 
prolonged our life, thou hast made us all fragrant.’ 7. Reverence to 
thee, Prana, coming, and to thee going, and to thee standing, and to 
thee sitting .... 9. Communicate 1x> us thy dear form, thy dearest, 
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with thy healing power, that we may live. 10. Prana clothes the 
creatures, as a father his dear son. Prana is the lord of all, both of 
what breathes and what does not breathe. 11. Prana is death, Prana 
is fever. The gods worship Prana. Prana places the truth-speaker in 
the highest world. 12. Prana is Viraj, Prana is Deshtrl. All worship 
Prana. Prana is sun and moon. They call Prajapati Prana .... 15. 
They call Matari^van Prana ; the Wind is called Prana. The past, 
the future, everything is supported upon Prana. 16. The plants of 
Atharvan, of Angiras, of the gods, and of men, grow when thou. 
Prana, quickenest .... 18. Whoever, o Prana, knows this [truth] 
regarding thee, and on what thou art supported — all will offer him 
tribute in that highest world. 19. As, o Prana, all these creatures 
offer thee tribute, so shall they offer tribute in that highest world to 
him who hears thee with willing ears.’ ” 


(10) Rohita, 

Eohita, probably a form of the Eire and of the Sun (though he is 
also distinguished, in the hymn I am about to quote, from both these 
gods), is another deity who is highly celebrated in the Atharva-veda, 
where one hymn (xiii. 1) and parts of others are appropriated to his 
honour. The following are some of the verses in which his power is 
described, xiii. 1, 6: — 

6. Rohito dyava-prithivl jajdna Ultra tantum Parameshthi tatdna | 
tatra kikriye Ajah Ehapado adrimhad dyavd-prithivl halena ( 7. Rohito 
dydvd-prithivl adrimhat tena svah stahhitam tena ndkah | tendntariksham 
mmitd rdjamsi tena devdh amritatvam avindan | 13. Rohito yajnasya 
janitd mukham cha Rohitdya vdchd irotrena manasd juhomi | Rohitam 
devdh yanti sumanasyamdndh | . . . • 14. Rohito yajnam vyadadhad 
Fiivakarmane tasmdt tejdmsi upa md imdny dguh | .... 25. To Rohito 
vruhahhas tigmairingah pari Agnim pari Bury am hahhuva | yo mshfa- 
hhndti prithivim divarJi cha tasmdd devdh adhi srishtih srijante | 26. 
Rohito divam druhad mahatah pari arnavdt | sarvdh ruroha Rohito 
ruhah | 37. Rohite dydvd-prithivl adhi srite mmjiti gojiti | . , . . 55. 
Sa yajnah prathamo hhuto hhavyo ajdyata | tasmad ha jajne idam sarmm 
yat kincha idam virochate Rohitena rishind ^^hh^ritam \ 

“ Rohita produced heaven and earth there Parameshthin stretched 
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the cord. There Aja EkapMa was sustained. He established heaven 
and earth by his force. 7. Rohita established heaven and earth ; by 
him the sky was supported, by him the heaven. By him the atmo- 
sphere, by him the regions were meted out. Through him the gods 
obtained immortality. 13. Bohita is the generator, and the mouth of 
sacrifice. To Bohita I offer my oblation with voice, ear, and mind. 
To Bohita the gods resort with gladness .... 14. Bohita offered a 

sacrifice to Vi^vakarman. From it these fires have reached me 

25. The gods frame creations out of that Bohita who is a sharp- 
horned bull, who surpasses Agni and Surya, who props up the earth 
and the sky. 26. Bohita ascended the sky from the great ocean ; he 
ascended all ascents.®®^ 37. In Bohita, who is the conqueror of wealth 
and cows .... the heaven and earth are sustained .... 55. He first 
became the sacrifice, both past and future. From him sprang all this 
whatever there is which shines, developed by Bohita, the rishi.’* 

In the second hymn of the same book, in which the sun is celebrated, 
Bohita’ is also named in the following verses : — 

39. Rohitah Icdlo ahhavad Rohito ^gre Prajdpatih | Rohito yajndndm 
mukham Rohitah svar dhhar at | 40. Rohito loko ahhavad Rohito Hyatapad 
divam | Rohito rahnihhir hhumim samudram anu sam char at | 41. 
Sarvdh disah mmacharad Rohito ^dhipatir divah | divam samudram ad 
hhumim sarvam hhutam vi ralcshati \ 

“39. Bohita became Time ; Bohita formerly became Prajapati. 
Bohita is the mouth of sacrifices. Bohita produced the sky. 40. 
Bohita became the world ; Bohita .shone beyond the sky ; Bohita 
traversed the earth and ocean with his rays. 41. Bohita traversed all 
the regions. Bohita is the ruler of the sky. He preserves heaven, 
oOkian, and earth — whatever exists.” 

And yet the gods are said to have generated Bohita (A.V. xiii. 
3, 23 : yad Rohitam ajanayanta devah), 

(11) Uchhishta. 

In the hymn which follows divine power is ascribed to the remains 
of the sacrifice (Uchhishta) : 

A.V. xi. 7, 1 : Uchhishte ndma rupam cha uchhish^e lokah dhitah | 

Here, as well as in verses 8 and 9, there is a play on the connection of Bohita 
with the root, ruh, to “ascend,” or “grow.” 
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uchhishte Indra^ cha Agnik cha vikvam antah samahitam ] 2. TJchlmh^e 
dyavd-prithivi visvam hhutarn samdhitam | dpah samudrah Uchhishte 
chandramdh vdtah dhitdh | 3. Sann Uchhishfe asams cholhau mrityur 
vdjah Frajdpatih | . . . . 4. . . . Brahma vUvasrijo daia | ndlhim iva 
sarvatai chahram Uchhishie devatuh iritdh | .... 14. Nava hhumih 
Bamudrdh Uchliishte ^dhi iritdh divah | d suryo hhdti Uchhishfe ahordtre 
api tan mayi | 15. Upahavyam Vishuvantam ye cha yajndh guhd hitdh | 
hihhartti hhartd visvasya Uchhuh^o janituh pita | 16. Fitd janitur 
TJclihuli\o asoh pautrah pitdmahah | sa hshiyati vihasya Isdno vrisJid 
hhumydm atighnyah | 17. Ritani satyatTi tapo rdshtram iramo dharmai 
cha Icarma cha | hhutdm hhavishyad TJchhishte viryam lakshmir halam 
hale I .... 20. Ardhamdsds cha mdsdscha drtavdh ritubhih saha j 
Jlchhishtc ghoshanir dpah stanayitnuh krutir main | iarhardh silcatdh 
akmdnah oshadhayo virudhas trind | 21. Ahhrdni vidijuto varsham 
JJchhishte saihkritd kritd | . . . . 23. Yach cha prdnati prdnena yach cha 
pakyati chalcshushd | JJchhishtdj jajnire sarve divi devdh divUritah [ 24, 
Richah sdmdni chhandamsi purdnam yajushd saha 1 Uchhuhtdj — | 25, 
Frdndpdnau chakshuh srotram ahshitii cha IcshitU cha yd | JJchhishtdj — | 

26. Ananddh moddh pramudo ahhimoda-mudak cha ye | JJchhishtdj — | 

27. Devdh pitaro manushydh gandharvdprarasas cha ye | JJchhishtdj | 

the Uchhishta (remains of the sacrifice) are contained name, 
form,®^® the world, Indra and Agni, the universe, (2) heaven and earth, 
all that exists, the waters, the sea, the moon, and the wind. 3. In 
the Uchhishta are both the existent and the non-existent {san^ asams 
cha^ masculine), death, food (or strength), Prajapati .... 4. Brahma, 
the ten creators of aU things,®®^ the gods, are fixed on all sides to the 
Uchhishta as [the spokes] of a wheel to the nave.^’ So, too, the Rik, 
Saman, Yajus, the hymns, the different sorts of sacrifices, and parts of 
the ceremonial, etc., are comprehended in it (verses 5-13). 14, 

Nine earths, oceans, skies, ate contained in the Uchhishfa. The sun 
shines in the Uchhishta, and in me the Uchhishta are day and night. 
15. The Uchhishta [masculine)^ the sustainer of the universe, the 
father of the generator, upholds the Upahavya, the Yishuvat, and 

fi82 See verse 12 of the hymn to Purusha, A.V. x. 2, above. 

fiss Are these the ten Maharshis mentioned by Manu, i. 34 f. ? In A.V. xi. 1, 1, 3, 
mention is made of the seven Eishis, the makers of all things {bhuta^kritah). See 
also A.V. xii. 1, 39 j and the 1st vol. of this work, pp. 37 and 41, notes. 
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tlie sacrifices wbicli are secretly presented. 16. The Uchhishta, the 
father of the generator, the grandson of spirit (asu), the primeval 
parent, the lord of the universe, the bull, dwells triumphant (?) on the 
earth. 17. Ceremonial, truth, rigorous abstraction, dominion, effort, 
righteousness and works, past, future, strength, prosperity, force, 
reside in the Uchhishta, which is force (compare x. 7, 1, above^. 
20. In the Uchhishta are embraced the resounding waters, thunder, 
the great 4ruti, pebbles, sand, stones, plants, grass, (21) clouds, light- 
nings, rain. 23. From the Uchhishta sprang whatever breathes and 
sees, with all the celestial gods, (24) the Eich and Saman verses, 
metres, Puranas, and Taj us, two of the vital airs {prana and apdna\ 
the eye, the ear, imperishableness, perishableness, (26) pleasures, en- 
joyments, (27) the Fathers, men, Gandharvas, and Apsarases.*^ (Com- 
pare A.Y. xi. 3, 21.) 

(12) Sacrificial Implementc, etc., etc. 

Similar divine powers are ascribed to different sacrificial ladles in 
A.Y. xviii, 4, 5 : The Juhu has established the sky, the Cpabhyit 
the atmosphere, and the Uhruva the stable earth” {Juhur dadhara 
dydm upahhrid antariksham dhrma dadhara prithivim pratishtham). In 
E.Y. vi, 31, 8, it is said of namas, adoration,” that it has supported 
the earth and the sky, and rules the gods ” {namo dadhara prithivim 
uta dydm | namo devehhyo namah lie eshdm). See also A.Y. iv. 35, 
3-6, where the odana oblation is said to support heaven and earth, 
etc. ; A.Y. xix. 32, 9, where a similar power is ascribed to the sacri- 
ficial grass ; and A.Y. x. 10, 4, 26, 30, 34, where wonderful attributes 
are predicated of the Ya4a (cow). 

(13) Anumatu 

In a hymn to Anumati (according to Professor Eoth the goddess of 
good will, as well as of procreation), A.Y. vii. 20, she is thus identi- 
fied with all things (verse 6): ‘‘Anumati was all this [universe], 
whatever stands or walks, and everything that moves. May we, o 
goddess, enjoy thy benevolence; for thou, Anumati, dost favour us” 
{anumatih sa/rvam idam habhUva yat tiahthati charati yad u cha vikam 
yaU I taayda U devi aumatm aydma AnumaU anu hi mafhaaae nalj). 
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(14) The OXf or Kettle. 

In A.Y. iv. 11, 1, a divine power is ascribed to the which, 

however, Professor Aufrecht thinks can only be regarded as a meta- 
phorical ox, as it has an udder (verse 4), and gives milk; and he 
supposes a kettle with four legs, the Gharma^ to be intended. As that 
vessel was used for boiling milk and other materials for sacrificial 
purposes, the allusions in this hymn to milk become intelligible ; and 
possibly the four-legged kettle may, by its form, have suggested the 
figure of an ox. 

1. Anadvan dadhdra prithivim uta dydm anadvdn dadhdra uru antar~ 
iksham | anadvdn dadhdra pradiiah shad urvlr anadvdn visvam hhuva- 
nam d vivesa | 2. Anadvdn Indro sa paiuhhyo vi chashfe tray an iakro vi 
mimite adhvanah ] hhutam bhavishyad hhuvand duhdnah sarvd devdndm 
charati vratdni | 3. Indro jdto manushyeshu antar gharmas taptak 

charati kokuchdnah | .... 5. Yasya nese yajnapatir na yajno na asya 
data ise na pratigrahitd | yo visvajid viivabhrid visvakarmd gharmam no 
hruta katamas chatushpdt | 

“ The ox has established the earth and the sky ; the ox has esta- 
blished the broad atmosphere ; the ox has established the six vast 
regions ; the ox has pervaded the entire universe. 2. The ox is Indra. 
He watches over the beasts. As S'akra (or mighty) he measures the 
threefold paths. Milking out the worlds, whatever has been or shall 
be, he performs all the functions of the gods. 3. Being bom as Indra 
among men, the kindled and glowing kettle works .... 5. That which 
neither the lord of the sacrifice nor the sacrifice rules, which neither the 
giver nor the receiver rules, which is all-conquering, all-supporting, 
and all-working, — declare to us the kettle, what quadruped it is/' 

(15) The Brahmachdrin, 

The hymn to be next quoted ascribes very astonishing powers to the 
Brahmacharin, or religious student. Some parts of it are obscure, but 
the translation I give, though imperfect, will convey somie idea of the 
contents : — 

A.V. xi. 6, 1 : Brahmachdrl ishnamk charati roda%l uhhe tasmin devah 
sammanaso bhouvanti | ea dadhdra pfithi/vlm divafh cha sa dchdryafh 
tapasd pipartti j 2. Brahmachdrimm pitaro devajandh prithag devd^ 
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amsamyanti sarve | gandharvah enam anvdyan trayastriffdat trUatdh 
shatsahasrdh | sarvdn sa devdn tapasd piparti | 3. Achdryah upanaya- 
mdno hrahmachdrimm krinute garlhe antah | tam rdtru turah udare 
hihharti tamjdtafh drashtum dbhuamyanti devdh | 4. lyam samit prithivl 
dyaur dvitlyd utdntarihsham samidhd prindti | hrahnaclidrl samidhd 
mehhalayd sramena lokdma tapasd piparti | 5. Purvo jdto Brdhmano 
hraJtmachdri gharmam vasdnas tapasodatishthat | tasmdj jdtam Irak- 
manam Brahma jyeshtham devd§ cha sarve amritena sdham 1 6. Brah- 
machdri eti samidhd samiddhah kdrshnam vasdno dlksMto dirghasmairuh | 
sa sadyah eti purvasmdd uitaram samudram lokdn sangrihhya muhur 
dcharihrat | 7. Brahmachdrl janayan hrahma apo lokam Prajdpatim 
Parameshthinam Virdjam | garhho hhutvd amritasya yondv Indro ha 
hhutvd asurdms tatarda | 8. Achdryas tatahsha nahhasi ulhe ime urvi 
gamhhire priihivim divam cha | te rahshati tapasd hrahmachdri tasmin 
devdh sammanaso hhavanti | 9. Imdm hhumim prithivim hrahmachdri 
hhikshdm d jahhdra prathamo divam cha | te kritvd samidhav updste tayor 
drpitd hhuvandni vised | 10. Arvdg any ah paro anyo divasprishthdd 
guhd nidhi nihitau hrdhmanasya | tau rahshati tapasd hrahmachdri tat 
Jcevalam krinute hrahma vidvdn | 16. Achdryo hrahmachdri hrahmachdri 
Prqjdpatih ( Prajdpatir vi rdjati virdd Indro ^hhavad vail | 17. Brah- 
macharyena tapasd rdjd rdshfram vi rahshati | achdryo hrahmacharyena 
hrahmachdrimm ichhate | 18. Brahmacharyena hanyd yuvdnaih vindate 
patim I anadvdn hramacharyena aivo ghdsam jigishati | 19. Brahmacha- 
ryena tapasd devdh mrityum apdghnata | Indro ha hrahmacharyena deve- 
hhyah svar dhharat \ 20. Oshadhayo hhutahhavyam ahordtre vanaspatih | 
samvatsarah saha rituhhis te jdtdh hrahmachdrinah | 21. Pdrthivdh 
divydh pasavah dranydh grdmydi cha ye | apalcshdh palcshinas cha ye te 
jdta,) hrahmachdrinah \ 22. Prithah sarve prdjdpatydh prdndn dtmasu 
hihhrati ] tdn sarvdn hrahma rahshati hrahmachdrini O.hhritam .... 26. 
Tdni kalpayad hrahmachdri salilasya pfishfhe tapo Hishthat tapyamdnah 
samudre ] 

“ The Brahmacharin works, quickening both worlds. The gods are 
joyful in hini. He has established the earth and the sky. He satis- 
fies his acharya (religious teacher) by tapas. 2. The Fathers, the 
heavenly hosts, all the gods separately, follow after him, with the 6333 
Gandharvas. He satisfies all the gods by tapas. 3. The acharya, adopt- 
ing him as a disciple, makes him a Brahmacharin even in the womb, 
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and supports him in the belly for three nights. When he is born the 
gods assemble to see him. 4. This piece of fuel is the earth (compare 
verse 9), the aiBcond is the sky, and he satisfies the air with fuel.®®^ 
The brahmacharin satisfies the worlds with fuel, with a girdle, with 
exertion, with tapas. 5. Born before Brahma, the Brahmacharin arose 
through tapas, clothed with heat. From him was produced divine 
knowledge (brahmana), the highest Brahma,^® and all the gods, 
together with immortality. 6. The Brahmacharin advances, lighted 
up by fuel, clothed in a black antelope’s skin, consecrated, long-bearded. 
He moves straightway from the eastern to the northern ocean, com- 
pressing the worlds, and again expanding them. 7. The Brahmacharin, 
generating divine science, the waters, the world, Prajapati, Paramesh- 
thin, Viraj, having become an embryo in the womb of immortality, 
having become Indra, crushed the Asuras. 8. The Acharya has con- 
structed both these spheres, broad and deep, the earth and the sky. 
The Brahmacharin preserves them by tapas. In him the gods are 
joyful. 9. It was the Brahmacharin who first produced this broad 
earth and the sky as an alms. Making them two pieces of fuel (com- 
pare verse 4), he worships. In them all creatures are contained. 10. 
The two receptacles of divine knowledge are secretly deposited, the one 
on this side, the other beyond the surface of the sky. The Brahma- 
charin guards them by tapas. Wise, he appropriates that divine 
knowledge as his exclusive portion .... 16. The Brahmacharin is the 
Acharya, the Brahmacharin is Prajapati; Prajapati shines {virdjati)\ 
the shining (Viraj) became Indra, the powerful. 17. Through self- 
restraint and tapas a king protects his dominions. Through self- 
restraint an Acharya seeks aftor a Brahmacharin. 18. By self-restraint 
a damsel obtains a young man as her husband. By self-restraint an 
ox and a horse seek to gain fodder, 19. By self-restraint and tapas 
the gods destroyed death. By self-restraint Indra acquired heaven 

See Asvalayana’s Grihya Sutras, ed. Stenzier, pp. 12 ff., where the initiation of 
the Brahmacharin, or religious student, is described. Part of the ceremony is that he 
throws fuel {samidh) on the fire, which he invokes with texts. This ritual is pro- 
bably alluded to in the hymn before us. The Brahmacharin is also mentioned in 
Il,V. X. 109, 6 , where he said to be one member of the gods {sa devdndm hhavati 
$kam angam). 

The words hrahma Jyeshiham, employed in A.V. x. 7, 32 if., and x. 8, 1, appear 
to designate a personal being (see above). The same may be the case here. 

26 
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from [or for] the gods. 20, Plants, whatever has been, whatever shall 
be, day and night, trees, the year, with the seasons, have been pro- 
duced from the Brahmacharin. 21. Terrestrial and aelestial beings, 
beasts, both wild and tame, creatures without wings and winged, have 
been produced from the Brahmacharin. 22. All creatures which have 
sprung from Prajapati have breath separately in themselves ; all of 
these are preserved by divine knowledge {brahma), which is produced 
in the Brahmacharin .... 26. These things the Brahmacharin formed ; 
on the surface of the water he stood performing tapas®®® in the sea.'* 
The Taitt. Br. hi. 10, 11, 3, tells a story illustrative of the great 
virtue ascribed to brahmacharyya, or religious self-restraint : — 

Bharadvajo ha trihhir dyurhhir brahmacharyam uvdsa | tar7i ha fir nifn 
sthaviram iaydnam Indr ah upavrajya uvdeha “ Bharadvdja yat te 
chaturtham uynr dadydm him etena hurydh^^ iti | brahmacharyam 
eva enena char ey am ’’ iti ha uvdeha ) tam ha girirupdn avijnutdn iva 
darsaydnehahura | teshdm ha ekaikasmad mushtim udade ] sa ha uvdeha 
Bharadvdja*'' ity dmantrya ^^veddh vai ete | anantdh vai veddh | etad 
mi etais trihhir dyurhhir anvavochathdh | atha te itarad ananuktam eva | 
ehi imam viddhi | ay am vai sarvavidyu ’’ iti I 

‘‘ Bharadvaja practised brahmacharyya during tnree lives. Indra, 
approaching him when he was lying decayed and old, said : ‘ Bharad- 
vaja, if I give thee a fourth life, what wilt thou do with it ? * 
He answered : ‘ I will use it only to practise brahmacharyya.’ He 
showed him three objects, as it were unknown, in the shape of moun- 
tains. From each of these he took a handful. He said, addressing 
him : ‘Bharadvaja, these are the Vedas; the Vedas are infinite. This 
is What thou hast recited during these three lives. But other things 
have remained undeclared by thee. How learn this (Agni Savitra). 
This is universal knowledge.’ ” 

(16) Kama. 

We have already seen above, that in *R.V. x. 129, 4, desire is said 
to have been the first movement that arose in the One after it had 
come into life through the power of fervour or abstraction. This 
Kama, or desire, not of sexual enjoyment, but of good in general, is 
celebrated in the following curious hymn (A.V. ix. 2) as a great power 

Compare A.V. x. 7, 38, quoted above. 
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euperior to all tlie gods ; and is supplicated for deliverance from 
enemies. Desire, as tlie first step towards its own fulfilment, must be 
considered as, here identified with successful desire, or with some 
deity regarded as the inspirer and accomplisher of the wishes of his 
votaries : — 

1. Sapatna-hanam rishahham ghritena Kdmam iihahumi Jiavishd 
djyena | nlchaih sapatndn mama pddaya tvam ahhishfuto mahaid vlr- 
yena | 2. Tad me manaso na priyam na chahshusho yan me halhasti^^^ 
nahhinandati | tad dushshvapynam pratimunchdmi sapatne Kdmam stutvd 
ud aham hhideyam | 3. Dushshapnyam Kdma duritam cha Kdma apra- 

In A.V. iii. 29, 7, some light is thrown upon the process by which Kama 
came to be regarded as a deity. We there read: “ Who hath given this, and to 
whom ? Kama has given it to Kama {i.e. the inspirer, or fulfiller, of desire, has 
given it to desire). Kama is the giver {i,€. the inspirer, or Mfillcr, of desire) ; 
Kama is the receiver. Kama has entered into the ocean. Through Kama I receive 
thee, Kama, this is thine” {Jeah idam Jeasmai addt kamah hamaija adat | kamo data 
kamah pratigrahlta kamah samudram a vivesa | kamena tm praiigrilMmi kama etat 
te). This verse is, I find, 'quoted by Mr. Colebrooke, Mis. Ess. i. 210, as a text 
forming part of the Indian marriage ritual. See also Taitt. Br. ii. 2, 5, 5f. The 
allusion here made to Kama entering the ocean recalls the fact that Agni is often said 
to be produced from or exist in the waters (R.V. x. 2, 7 ; x. 51, 3 ; x. 91, 6 ; A.V. 
i. 33, 1 ; iii. 21, 1). And in A.V. iii. 21, 4, Kama is distinctly identified with Agni : 
‘‘ The god (Agni), who is omnivorous, whom they call Kama, whom they call the 
giver and the receiver, who is wise, strong, pre-eminent, unconquerable ; — to these 
Agnis let this oblation be oflfered” {yo devo visvud yam u kdmam ahur yam ddtaram 
pratigrihnantam dhuh | yo dhlrah sakrah parihhur addbhyas tebhyo agnibhyo hutam 
astv etat). See also S.V. ii. 1060 ( = A.V. vi. 36, 3; Vaj. Sanh. xii. 117) agnih 
priyeshu dhdmam kdmo bhutasya bhavyasya j samrdd eko virdjati | “ Agni, Kama, 
the one monarch of things past and future, shines in his dear abodes.” See also Taitt. 
Sanh. ii. 2, 3, 1. Agmye Kdmdya ‘‘To Agni Kama, etc.” See also the passages 
cited by Professor Weber, Ind, Stud. v. 225, f. In some parts of the hymn before 
us, (A.V. ix. 2) the same identification of Kama with Agni appears to be made. 
Thus in V. 1, Kama, and in v. 8, Kama and other gods, are said to be worshipped 
with butter, an oblation especially appropriate to Agni. In vv. 4 and 9, Agni is 
called upon to burn the dwellings of the worshipper’s enemies, whom Kama had just 
been besought to destroy. Again, in v. 25, the auspicious bodies, or manifestations 
{tanvah) of Kama are referred to. just as those of Agni arc in other hymns (as R.V. 
X. 16, 4 : A.V. xviii. 4, 10 ; comp. Vaj. S. xvi. 2). On the other hand, however, 
Agni is specified separately from Kama in v. 6 ; and in v. 24, Kama is represented as 
superior to Agni, as well as to Vata, Surya, and Chandramas (the moon). In v. 9, 
Indra and Agni are mentioned along with Kama, though the verb with which these 
gods are connected is in the dual. But although in these verses Agni and Kama are 
distinguished from each other, Kama may bo there looked upon as a superior form of 
the other deity. 

Compare Messrs. Bohtlingk and Roth’s Lexicon, s.v. bkas. 
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jastdm asvagatdm avartim | ugrah Udnah prati muncha tasmin yo asmch 
hhyam amhurand chikitsdt | 4. Nudasva Kama pranudasva Kama 
marttim yantu mama ye sapatndh | teshdrn nuttdndm adhama tamdrnsi 
Agne vdstuni nirdaha tvam \ 5, Sd te Kdma duhita dhenur uchyate yam 
dhur Vdcham Tcavayo Virdjam | tayd sapatndn pari vrindhi ye mama 
pari endn prdnah paiavo jivanam vrinaktu | . . . . 7. Viive devah mama 
ndtham hhavantu sarve devah havam d yantu me imam | 8. Idam djyad 
ghritavaj jushdndh Kdma’jyeshthdh iha mddayadhvam | krinvanto mdhyam 
aeapatnam eva\ 9. Indragni Kdma saratham hi hhutvd nichaih sapatndn 
mama pddayathah j teshdrn panndndm adhama tamdrnsi Agne vdstuni anu 
nirdaha tvam 1 10. Jahi tvam Kdma mama ye sapa\ndh andha tamdrnsi ava 
pddayainan ] nirindriydh arasdh santu sarve md tejlvishuh katamach chand- 
hah I 11. Avadhit Kamo mama ye sapatndh urum lokam akarad mahyam 
edhatum | mahyam namantdm pradisak chatasro mahyam shad urvtr ghritam 
d vahantu | VI, Te adhardnchah pra plavantdm chhinnd naur iva handha- 
ndt 1 na sdyaka-pranuiidndm 2 mnar asti nivartanam | .... 16. Yat te 
Kdma karma trivarutham udhhu hrahma varma vitatam anativyddhyam 
kritam | tena sapatndn — | 17. Yena devdh asurdn prdnudanta yeriendro 
dasyun adhamam tamo nindya [ tena tvam Kdma mama ye sapatnds tdn 
asmdl lokdt pra nudasva duram | 19. Kdmo jajne prathamo nainam 
devdh dpuh pitaro na martydh | tatas tvam asi jydydn vikvahd mahdms 
tasmai te Kdma namah it krinomi | 20. Ydvati dydvu-prithivi varimnd 
ydvad dpah sishyadur yavad Agnih | tatah — | 21. Ydvatir dikah pra^ 
diko vishuchtr ydvatir dkdh ahhichakshandh divah | tatah — 22. Ydvatir 
hhringdh jatvah kururavo ydvatir vaghdh vrikshasarpyo hahhuvuh | 
tatah — I 23. Jydydn nimishato '*shi tishthato jydydn samudrad asi Kdma 
Manyo — | 24. Ka vai Vatak chana Kdmam dpnoti ndgnih suryo nota 
chandramah | tatah — j 25. Yds te kivds tanvah Kdma hhadrdh ydhhih 
satyam hhavati yad vrinishe | tdlhis tvam asmdn abhisafhvikasva anyatra 
pdpir apa vekaya dhiyah | 

“ 1. With oblations of butter I worship Ktoa, the mighty slayer 
of enemies. Do thou, when lauded, beat down my foes by thy great 
might. 2. The sleeplessness which is displeasing to my mind and eye, 

•89 In tbe Taitt. Br. ii. 8, 8, 8, S'raddha, or faith, is said to be the mother of 
Kama {iraddhdm kdmasya mdtaram). This, however, the commentator explains as 
signilying merely that she is the means of obtaining all desired rewards, since no 
action takes place nnless men have faith {ad iyam ichha viavdaa-vyatirekena kaaydpi 
vyavaKdraaya abhdvdd ** Kdmaaya mdtaram** hdmyamdnaphalaBya utpddikdm). 
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which harasses and does not delight me, that, sleeplessness I let loose 
upon my enemy. Having praised Kama, may I rend him. 3. Kama, 
do thou, a fierce lord, let loose sleeplessness, misfortune, childlessness, 
homelessness, and want, upon him who designs us evil. 4. Send them 
away, Kama, drive them away ; may they fall into misery, those who 
are my enemies. When they have been hurled into the nethermost 
darkness, do thou, Agni, burn up their dwellings. 5. That daughter 
of thine, Kama, is named the Cow, which sages call Yach Yiraj. By 
her drive away my enemies. May breath, cattle, life, forsake them. 
.... 7. May all the gods be my defence ; may all the gods attend 
upon this my invocation. 8, Ye [gods], of whom Ktoa is the highest, 
accepting this oblation of butter, be joyful in this place, granting me 
deliverance from my enemies. 9. Indra, Agni, and Kama, mounted 
on the same chariot, hurl ye down my foes; when they have fallen 
into the nethermost darkness, do thou, Agni, burn up their dwellings. 
10. Kama, slay my enemies; cast them down into thick (literally, 
blind) darkness. Let them all become destitute of power and vigour, 
and not live a single day, 11. Kama has slain my enemies, has made 
for me wide room and prosperity. May the four regions bow down 
to me, and the six worlds bring fatness. 12 (=A.Y. iii. 6, 7). Let 
them (my enemies) fioat downwards like a boat severed from its 
moorings. There is no return for those who have been put to flight 
by our arrows .... 16. With that triple and effectual protection of 
thine, o Kama, that spell {Jbrahma), which has been extended ^n front 
of us as] armour, and made impenetrable, do thou drive away, etc. (as 
in V. 5). 17. Do thou, Kama, drive my enemies far from this world 

by that [same weapon, or amulet] wherewith the gods repelled the 
Asuras, and Indra hurled the Dasyus into the nethermost darkness.*®® 
(Yerse 18 is nearly a repetition of verse 17.) 19. Kama was bom the 

690 In A.Y. viii. 5, 3, mention is made of a jewel or amulet, “by which Indra slew 
Yyittra, overcame the Asuras, and conquered heaven and earth, and the four regions” 
(anenendro manind vrittram ahann anendmran pardbhdvdyad tnanlshl). And in 
A.V. viii. 8, 5 ff. we are told of another instrument of offence belongmg to Indra, in 
addition to the thunderbolt, arrows, and hook, described in the R V. (see above, 
p. 87 f.) viz., a net. 6. “ The air was his net ; and the great regions the rods for 
extending the net. Enclosing within it the host of the Dasyus, S'akra overwhelmed 
it. 7. Great is the net of thee who art great, 0 heroic Indra ! . . . . Within it 
enclosing them, S'akra slew a hundred, a thousand, ten thousand, a hundred millions 
of Dasyus, with his army.” 
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• first. Him neither godp, nor Fathers, nor men, have equalled. Thou 
art superior to these, and for ever great. To thee, Kama, I offer 
reverence. 20. Wide as are the heaven and earth in extent ; far as 
the waters have swept ; far as Agni [has blazed] ; — ^thou art yet 
superior to these (as in verse 19). 21. Great as are the regions and 
the sevetal intermediate regions, the celestial tracts, and the vistas of 
the sky, — ^thou art yet superior, etc. 22. As many bees, bats, reptiles, 
vagh^ (?), and tree-serpents as there are, thou ar^ yet superior, etc. 
23. Thou art superior to all that winks, or stands, — superior to the 
sea, 0 Ktoa, Manyu. Thou art superior, etc. 24. Even Yata (the 
Wind) does not vie with Kama, nor does Agni, nor Surya, nor Chand- 
ramas (the Moon). Thou art superior, etc. 25. With those auspicious 
and gracious forms of thinOj o Kama, through which that which thou 
choosest becomes real, — with them do thou enter into us, and send 
malevolent thoughts away somewhere else.'' 

A.Y. xix. 52, is another hymn addressed to the same deity. 

It is well known that Greek mythology connected Eros, the god of 
love, with the creation of the universe, somewhat in the same way as 
Kama is associated with it in E.Y. x. 129, 4 (see above, p. 357). 
Thus Plato says in the Symposium (sec. 6) ; 


Tovy}^ jap ^'EpcoTO^ OUT \lgIv ovre \&/ovTat ' vtt ' ovSevof; Sure 
IBkotov ovre ttoltjtov, aXV ' JT<rio8os Trp&TOV fiev %ao9 (j)7)arl jeveadai, 


avTup hreira 

jai iupVGTepvo^, iravTcov eSo? da(j)aXe<; dieiy 

^7)gI pbera to %ao9 Buo^tovto) jeveaOaiy jrfv re kcli 
Ilapf Bk Tfjv jiveaiv Xijei, irpcoriGTov fjuev "'Epayra OeSyv 

pbr^riaaro iravrcov,^ ^HaioBcp Be Kal ^AfCovaiXem 6 /jlo\oj€l, outoo 
TroXKa')(p6ev opLoXojeLrac 6 ''Epco^ ev to69 7rp€a^vTaToc<i iivac. 


“ Eros neither had any parents, nor is he said by any unlearned man 
or by any poet to have had any. But Hesiod declares that chaos first 
arose, and ‘ then the broad-bosomed earth, ever the firm abode of all 
things, and Eros.' He says that, after chaos, these two things were 
produced, the earth and Eros. Parmenides, too, speaks thus of the 
creation, ‘ He devised Eros the first of all the gods.' And Acusilaus 
also agreed with Hesiod. From so many quarters is Eros admitted to 
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be one of the oldest deities/^ (See the article Eros in Dr. Smith’s 
Dictionary of Greek and Roman Biography and Mythology, and the 
authorities there referred to.) 

In another hymn of the A.V. (iii. 25), Kama, like the Eros of the 
Greeks, and Cupid of the Latins, is described as the god of sexual love. 
The commencement of it is as follows : 

Uttudas tvd uttudatu md dhrithdh iayane sve ( ishuh Kdmasya yd 
hhlmd tayd vidJiydmi tvd hridi | 2. Adhiparnam Kdma-salydm ishum 
sanhalpaAulmaldm \ tdrn susannatdfh hritvd Kdmo vidhyatu tvd hridi | 
3. Td plihdmm hshayati Kdmasyeshuh susannatd | . tayd vidhydmi 
tvd hridi | 

“1. May the disquieter disquiet thee. Do not rest upon thy bed. 
With the terrible arrow of Kama I pierce thee in the heart. 2. May 
Kama, having well directed the arrow which is winged with pain, 
barbed with longing, and has desire for its shaft, pierce thee in theii 
heart. 3. With the well-aimed arrow of Kama, which dries up the 
spleen, .... I pierce thee in the heart.” 

(17) lidla^ or Time^ 

In the next two remarkable hymns we find an altogether new doc- 
trine, as Time is there described as the source and ruler of all things : — 

A.Y. xix. 53 : 1. Kdlo aivo vahati saptarasmih sahasrdksho ajaro 

hhuriretdh | tarn d rohanti havayo vipaschitaB tasya chahrd Ihuvandni 
visvd I 2. Sapta chahrd vahati Kdlah esha saptdsya ndhhir amritam nu 
ahshah \ sa imd visvd Ihuvandni arvdn Kdlah sa lyate prathamo nu 
devah | 3. Purnah humhho adhi Kale dhitas tarn vai pahjamo hahudhd 
nu Bantam | sa imd vikvd bhuvandni pratyan Kdlafn tarn dhuh parame 
vyoman \ 4. Ba eva sam Ihuvandni dhharat sa eva sam Ihuvandni 
paryait \ pitd sann ahhavat putrah eshafn tasmdd vai ndnyat param asti 
tejah I 5. Kdlo 'mum divam ajanayat Kdlah imdh prithivir uta ) Kdlena 
hhutam hhavyam cha ishitam ha vi tishthate | 6. Kdlo hhumim asrijata 
Kdle tapati suryah | Kdle ha viivd hhutdni Kdle chahshur 'vi paiyati | 
7. Kdle manah Kdle prdnah Kdle ndma samdhitam ] Kdlena sarvdh 

This hymn is translated by Professor Weber in his Indischo Studien, r, 224 ff.., 
from whose version I have derived assistance. 

A great deal is said about the potency of Kala, or Time, in the S^antl-parva of 
the Mahubharata, vv. 8106, 8112, 8125 ff., 8139-8144, 8758, 9877 10060, 
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nandanti Ugatena prajHh mah j 8. Kale tapah KaU jyeshtham Kale 
Brahma samdhitam | Kdlo ha sarvasyekaro yah pitd Brajdpatelt | 
9. Teneshitam tena jdtam tad u tasmin pratishthitam | Kdlo ha Brahma 
Ihutvd lilharti Parameshthinam 1 10- Kdlah prajdh asrijata Kdlo agre 
Prajdpatim | Svayamlhdh Kasyapah Kdldttapah Kalad ajdyata | 

Time carries [us] forward, a steed, with seven rays, a thousand 
eyes, undecaying, full of fecundity. On him intelligent sages mount ; 
his wheels are all the worlds. 2. This Time moves on seven wheels ,* 
he has seven naves ; immortality is his axle. He is at present all 
these worlds. Time hastens onward, the first god. 3. A full jar is 
contained in Time. We behold him existing in many forms. He is all 
these worlds in the future. They call him Time in the highest heaven. 
4. It is he who drew forth the worlds, and encompassed them. Being 
the father, he became their son. There is no other power superior to him. 

Time generated the sky and these earths. Set in motion by Time, 
the past and the future subsist. 6. Time created the earth ; by Time 
the sun bums ; through Time all beings [exist] ; through Time the eye 
sees. 7. Mind, breath, name, are embraced in Time. All these crea- 
tures rejoice when Time arrives. 8. In Time rigorous abstraction, in 
Time the highest, in Time divine knowledge, is comprehended. Time 
is lord of all things, he who was the father of Prajapati. 9. That 
[universe] has been set in motion by him, produced by him, and is 
supported on him. Time, becoming divine energy, supports Paramesh- 
thin. 10. Time produced creatures ; Time in the beginning [formed] 
Prajapati. The self-born Ka^yapa sprang from Time, and from 
Time [sprang] rigorous abstraction (tapas).^^ 

A.V. xix. 54, 1. Kalad dpah samalhavan Kdldd Irahma tapo disah | 
Kd'^^^odeti Suryo Kale ni visate punah | 2. Kdlena vdtah pavate Kdlena 

693 The word which I have rendered “ self-bom’* is svayambhu. This term must 
in certain cases be rendered by “self-existent,” as in Manu i. 6-11, where it is 
applied to the undeveloped primeval Deity, the creator of Brahma. In other places, 
however, Brahma himself, the derived creator, is called svayambhuy as in M. Bh. 
S'antip. V. 7569, though he had previously (in v. 7530) been declared to have been 
bom in a lotus sprung from the navel of Sankarshanfi, the first-born offspring 
(v. 7527) of Vishnu. The same epithet is applied to Brahma in the Bhug. Pur. 
iii. 8, 15. But in fact, Svnyambhu is well known to be one of the synonyms of 
Brahma, though that god is nowhere represented as an underived, self-existent being. 
This word must therefore be regarded as not necessarily meaning anything more than 
one who comes into existence in an extraordinary and supernatural maimer. 
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Prithivl mahl | Dyaur mahl Kale dhiia | 3. Kale ha hhutam hhavyam 
cha mantro ajanayat purd | Kalud richah samalhavan yajuh Kdlad 
ajdyata ] 4. Kale yajnam samairayan devehhyo hhdyam alcshitam | Kdle 
gandharvapsarasah Kdle lokdh pratishthitdh | 5. Kdle ^yam angirdh 
divo atharvd cliddhi tishthatah | tmam cha lokam paramam cha lolcam 
punydmi cha lokdn vidhritU cha punydh | 6. Sarvdn lokdn ahhijitya 
brahmand Kdlah sa lyate paramo nu devak | 

‘^1. From Time the waters were produced, together with divine 
knowledge, tapas, and the regions. Through Time the sun rises and 
again sets. 2. Through Time the wind blows ; through time the 
earth is vast. The great sky is embraced in Time. 3. Through Time 
the hymn formerly produced both the past and the future. From 
Time sprang the Eik verses. The Yajus was produced from Time. 4. 
Through Time they created the sacrifice, an imperishable portion for 
the gods. On Time the Gandharvas and Apsarases, on Time the 
worlds are supported. 5, 6. Through Time this Angiras and Athar- 
van rule over the sky. 'Having through divine knowledge conquered 
both this world, and the highest world, and the holy worlds, and 
the holy ordinances, yea all worlds, Time moves onward as the 
supreme god.^’ 

Eohita is identified with K^a, A.V. xiii. 2, 39. 

The conception of Kala in these hymns is one which, if taken in its 
unmodified shape, would have been esteemed heretical in later times.®®* 
Thus, among the several forms of speculation which are mentioned at 
the commencement of the SVetasvatara XJpanishad, for the purpose, no 
doubt, of being condemned as erroneous, is one which regards Kala, or 
Time, as the origin of all things. The line in which these different 
systems are mentioned is as follows : kdlah svabhdvo niyatir yadfichhd 
hhutdni yonih purushah. It is the verse referred to in the following 
note of Professor Wilson, in vol. i. p. 19 of his Vishnu Purana (Dr. Hall's 
ed.) : The commentator on the Moksha Dharma (a part of the S'anti- 
parva of the M. Bh.) cites a passage from the Vedas, which he under- 

The M. Bh., however, Anu^asana-parva, verses 61 - 66 , makes Mjatyu, or 
death, declare that all nature, all creatures, the world itself, all actions, cessations 
and changes, derive their essential character from Time, while the gods themselves, 
including Vishnu, are, time after time, created and destroyed by the same power {sarve 
kdkna sriJyanU hriyante cha pumh punaK). 
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stands to allude to the different theories of the cause of creation (then 
follows the line just quoted) ; time, inherent nature, consequence of 
acts, self-will, elementary atoms, matter and spirit, asserted severally 
by the astrologers, the Buddhists, the Mimansakas, the logicians, the 
Sankhyas, and the Vedantins.^’ 

The Maitri TJpanishad also celebrates Kala, vi. 14 f., declaring that 
the sun is its source {suryo yonih Jcdlasya). We find there the follow- 
ing verse : kaJat sravanti hhutdni kdlad vriddhim praydnti cha | hale 
chdstam niyachhanti halo murtir amurtimdn [ ‘‘By Time creatures 
waste, by Time they increase ; in Time they set : Time is a formless 
form/* The writer proceeds : Dve mva Brahmano rupe Kdla^ cha 
Ahdlai cha | atha yah prag Aditydt so ^kdlo ^kdlah | atha yah Adityd- 
dyah sa Kdlah sakdlah | “ There are two forms of Brahma, Time and 
N'o-time. That which is before the sun is !No-time, devoid of parts ; 
and that which is subsequent to the sun is Time, with parts/^ 

Mann (i. 24) declares Kala (Time) to have been one of the things 
created by Brahma. But though not admitted as itself the origin of all 
things, K^a is, nevertheless, recognized by the author of the Yishnu 
Purana as one of the forms of the Supreme Being. See pp. 18, 19, and 
25, of Dr. Hall’s edition of Wilson’s Yishnu Purana, and the note in 
p. 19, already referred to, where Professor Wilson says, “ Time is not 
usually enumerated in the Puranas as an element of the ‘ first cause ; * 
but the Padma Purana and the Bhagavata agree with the Yishnu in 
including it. It appears to have been regarded, at an earlier date, as 
an independent cause.” See the Bhag. Pur. hi. 5, 34-37; hi. 8, 
11 ff. ; hi. 10, 10-13 ; hi. 11, 1 ff. ; hi. 12, 1 ff. We thus find the 
authors of the Puranas interweaving with their own cosmogonies all 
X p older elements of speculation which they discovered in the Yedas ; 
and, by blending heretical materials with others which were more 
orthodox, contriving to neutralize the heterodoxy of the former. 

(18) General remarks on the preceding passages. 

A few general observations are suggested by a consideration of the 
principal passages which have been quoted in this section. 

695 “KpJvojwas also,” adds Prof. Wilson, ^‘one of the first generated agents in 
creation, according to the Orphic theogony.” 
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I. The conceptions of the godhead expressed in these texts are of a 
wavering and undetermined character. It is clear that the authors had 
not attained to a distinct and logical comprehension of the character- 
istics which they ascribed to the objects of their adoration. On the 
one hand, the attributes of infinity, omnipotence, omnipresence, are 
ascribed to different beings, or to the same being under the various 
names of Purusha, Skambha, Brahma, Hiranyagarbha, etc. (H.V. x. 
90, 1 ff. ; X. 121, 1 ff. A.V. x. 7, 10, 13, 31-33 ; x. 8, 1). And yet 
in other places these same qualities are represented as subject to limi- 
tations, and these divine beings themselves are said to expand by food, 
to be produced from other beings (as Purusha from Yiraj), to be sacri- 
ficed, to be produced from tapas, or to perform tapas (H.Y. x. 90, 2, 4, 
7. A.Y. X. 2, 12 ff., 26; x. 7, 31, 36, 38). 

II. In these passages divine power is variously conceived, sometimes 
as the property of one supreme person, as Purusha, Skambha, etc. ; 
while in other places it is attached (1) to some abstraction, as Kama 
(Desire), Kala (Time), or (2) to some personification of energies re- 
siding in living beings, as Prana (Life or Breath), or (3) of the 
materials (IJchhishta) or the implements ( juhu, upabhrit, etc.) of sacri- 
fice, or is ascribed (4) to the vehicles of adoration, to hymns and 
metres, such as the Yiraj, which is said (A.Y. viii. 10 1) to have been 
identical with the world, or (5) to the guardian of sacred science, and 
future minister of religious rites, the Brahmacharin. It need occasion 
no surprise that the young priest should be regarded as invested with 
such transcendent attributes, when even the sacrifices which he was 
being trained to celebrate, the hymns and metres in which he invoked 
the gods, and the very sacrificial vessels he handled were conceived to 
possess a supernatural potency. 

We find here a singular variety in the elements of thought and feel- 
ing which have concurred to give birth to this crude congeries of ideas, 
in which the real centre of divine power is obscured, while a multitude 
of inferior objects are magnified into unreal proportions, and invested 
with a fictitious sanctity. But these extraordinary representations reveal 
to us in the Indians of the Yedic age a conception of the universe 
which was at once {a) mystical or sacramental, {h) polytheistic, and (<?) 
pantheistic; {a) everything connected with religious rites being im- 
agined to have in it a spiritual as well as a physical potency ; {h) all 
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parts of nature being separately regarded as invested with divine 
power ; and yet (c) as constituent parts of one great whole. 


(19) Whether polytheism or monotheism was the earliest form of the 
Aryan religion: opinions of Messrs. Pictet^ PJleiderer^ Scherer, 
Phille, and Roth on this subject. 

I shall add some remarks on the relation of the Yedio polytheism to 
the earlier religion, which we may suppose to have prevailed among 
the primitive Arj^ans. 

M. Adolphe Pictet, in his work *‘Les Origines Indo-Europeennes,’' 
Tol. ii., has lately discussed the question whether that religion was 
from the first a polytheism, embracing the principal powers of nature, 
as comparative philology shows it to have been about the time of the 
separation of the different branches of the race, or whether it had been 
originally monotheistic. * 

He thinks that as a polytheism, such as we find existing at the 
dawn of Aryan history, could only have been developed gradually, it 
must have been preceded by a more ‘simple system (p. 651). This 
inference he supports by the remark that the names of most of the gods 
in the Aryan mythology correspond with those of the great objects of 
nature, designated by some of their most characteristic attributes. 
But as these natural objects have derived their appellations from their 
physical qualities alone, they could not originally, at the time when 
they received their names, have been regarded as divinities. If nature- 
worship had prevailed among the Aryans from the commencement, 
some trace of this fact must have been preserved in their language, 
which, however, manifests nothing but the most complete realism 
as regards the epithets applied to natural phenomena. As it thus 
appears that the great objects of nature could not have been regarded 
as divine at the time when the language was formed, the Aryans could 
not originally have been polytheistic. It is not, however, to be 
imagined that a race so highly gifted should, even at this early period, 
have been destitute of all religious sentiments and beliefs. But if not 
polytheists, they must have been monotheists. This conclusion M. 
Pictet corroborates by referring to the most ancient names of the deity, 
such as Peva, etc., which he regards as in their origin unconnected 
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with natural objects or phenomena. This primitive monotheism of the 
Aryans he supposes to have arisen from the necessity which they 
instinctively felt to refer the production of the world to one first Cause, 
which they would naturally place, not on earth, their own familiar 
abode, but in the mysterious and inaccessible heavens. This supreme 
being would thus be called Leva, or the celestial ; and as the heaven 
which he inhabited was one, so would He himself also be conceived of 
as an Unity. This primitive monotheism, however, could not have 
been very clearly defined, but, must have remained a vague, obscure, 
and rudimentary conception. It would not otherwise be easy to under- 
stand how it should have degenerated into polytheism. But as the 
idea of God remained veiled in this mysterious obscurity, it became 
necessary for the worshippers to seek for soiifc divinities intermediate 
between Him and themselves, through whom they might approach 
Him ; and to explain the multiplicity of phenomena (which they were 
not as yet sufficiently enlightened to derjve from the uniform action of 
one central will), by regarding them as regulated by a plurality of 
divine agents. At first, however, the polytheism would be simple, 
and the subordinate deities composing the pantheon would be con- 
sidered as the ministers of the one supreme deity. Such may have 
been the state of things when the different branches of the Aryans 
separated. The polytheistic idea, however, when once it had begun to 
work, would tend constantly to multiply the number of divinities, as 
we see it has already done in the Vedic age. So great, however, is 
the power exercised over the human mind by the principle of unity, 
that the idea of one Supreme Being, though obscured, is never lost, but 
is always breaking forth like a light from the clouds in which it is 
enveloped. The traces of monotheism which are found in the Big- 
veda may, perhaps, M. Pictet thinks, be reminiscences of the more 
ancient religion described above, though the pantheistic ideas observ- 
able, whether in the myths or in the speculations of the same hymn- 
collection, are the results of a new tendency peculiar to the Indian 
intellect. While, however, the Indians thus eventually fell into pan- 
theism, the Iranians had, at an earlier period, embraced a reformed 
system, not dualistic, as is commonly supposed, but monotheistic ; and 
the religious separation which then took place between the two tribes 
may have had its origin in a reaction of one section of the nation 
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against the growing polytheism, and a recurrence to the principles of 
the old monotheism, of which the remembrance had not been altogether 
lost (pp. 708 ff.). 

I scarcely think that M. Pictet’s theory regarding the character of 
the primitive religion of the Aryans is borne out by the arguments 
which he adduces in its support. 

1 . It may be quite true that the complicated polytheism which we 
find in the hymns of the Rig-veda, or even the narrower system which 
we may suppose to have existed at the separation of the Indian and 
Iranian tribes, could only have been the slowly-developed product of 
many centuries ; but this does not prove that a simpler form of nature- 
worship, embracing a plurality of gods, might not have existed among 
the ancestors of these triies from the beginning of their history. I can 
see no reason for the conclusion that monotheism must necessarily have 
been the starting-point of the system. 

2. Again, the fact that the great objects of external nature, the sky, 
the earth, the sun, were designated in the oldest Aryan language by 
names descriptive merely of their physical characteristics, supposing it 
to be admitted, would not suffice to establish M. Pictet’s inference that 
no divine character was attributed to those objects at the time when 
they were named. Though we suppose that the sky {dyu or 
derived its appellation from its luminous appearance, the earth {prithiol 
or mahi) from its breadth or vastness, and the sun {mrya or savitri) from 
its brightness (Pictet, ii. 667) and fecundating power, it does not follow 
that, though familiarly called by these names, they were not at the same 
time regarded as living powers, invested with divine attributes. How 
strong soever may have been the religious feelings of the primitive 
.uityans, however lively their sense of the supernatural, and however 
forcibly we may therefore imagine them to have been impelled to deify 
the grand natural objects by which they were surrounded and over- 
awed, it is obvious that the physical impressions made by those objects 
on their senses would be yet more powerful (in proportion as they were 
more frequent add more obtrusive) ; and that consequently the sky, 
earth, sun, etc., even though regarded as deities, would naturally be 
called by names denoting their external characteristics, rather than by 
other appellations descriptive of the divine attributes they were sup- 
posed to possess. 
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If an etymological argument of this sort were to be considered as 
settling the question, we might in like manner insist that, because the 
word Varuna means (or is supposed to mean) the enveloper, it must 
therefore in the beginning have designated the sky alone (as the corres- 
ponding word ovpavo^ afterwards did in Greek), and could not have 
been the name of a divinity. But this conclusion, however it may 
appear to be confirmed by Greek usage, receives no support from the 
most ancient Indian literature, in which the word is never employed 
for sky. 

In such inquiries, moreover, it is unsafe to build too much on ety- 
mologies, many of which are in themselves extremely uncertain. 

I will quote some remarks bearing upon this subject from Dr. Otto 
Pfleiderer’s book, ^^Die Beligion, ihr Wesgn und ihre Geschichte,” 
ii. 45 ff. (Leipzig, 1869), received while this work was passing through 
the press: ‘‘We thus see that in this original form of piety’* (the 
conception of heaven and earth as the pnncipal divinities), there 
already exist general powers, to which the devout spirit is directed, 
powers which, in consequence of their relative infinitude, were well 
calculated to present and render comprehensible, to the childlike spirit, 
the idea of absolute infinity. It is on this account that purely moral 
emotions were possible in this original form of religion, and connected 
with that divine worship, although we are not, therefore, in any way 
led to assume that men had any thought of a divine being distinguished 
from heaven and earth, in the form, for instance, of a creative god, 
enthroned in the heavens. From the fact that, in our own case, the 
idea of a God can be only awakened and symboKzed by, but never identi- 
fied with, the visible infinity of heaven and earth, we can draw no 
conclusion as to the original period of humanity : for to the childlike 
contemplation of the earliest races, the heaven and earth were not, what 
they are for us, for the educated understanding, a system of finite 
causes standing in a relation of orderly reciprocal action to each other ; 
but living beings, endowed with soul, acting, after the manner of men, 
with knowledge and will, to whom consequently men could quite 
properly pray with the firm belief that they would be heard, and their 
wishes granted. Such a primeval childlike naif prayer we find in the 
Yedas : ‘ Father Heaven, gracious mother Earth, brother Fire, ye 
sliining ones, have compassion on us’ (see above, p. 22, note 32). 
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The Athenians prayed at a still later time: ‘Bain, rain, 0 dear 
Zeus, down upon the cultivated lands and fields of the Athenians,’ 
on which Max Muller strikingly remarks that this prayer is clearly 
addressed to the (sensible atmospheric) sky, though the mere addi- 
tion of ‘dear’ in ‘0 dear Zeus,’ is sufiicient to change the sky into 
a personal being. The same is the case with. a primeval Chinese 
p'rayer : ‘ 0 blue Heaven, look down upon the proud, and have com- 
passion on the wretched.’ The contents of this prayer presuppose a 
spiritual being, which, however, i^ by the adjunct ‘blue’ easily iden- 
tified with the visible vault of heaven. Max Muller (Science of 
Language, ii. 413 fp.) here raises the question whether the identity of 
.the word for heaven and for god is to be explained (1) by supposing 
that the word at first merely expressed the conception of the sensible 
object heaven, and that the appellative noun so fixed was transferred 
to the idea, which arose afterwards, of God, as a being enthroned in 
the highest heaven, as one of the possible names of this as yet name- 
less being ; or (2) by supposing that the conception of heaven and that 
of God existed separately from the first in the human consciousness, 
and were only in consequence of their resemblance (the tertium com- 
parationis : clearness, elevation, infinity) both expressed by the same 
word with the signification of shining. In both these modes of ex- 
planation the relation between god and heaven appears to be considered 
in a fashion too external, and too much resulting from refiection. We 
must therefore rather conceive it thus : Called into being by the sen- 
suous impression of the shining, lofty, boundless heaven, the sense of 
the Divine Being was stirred into activity in the human spirit, and 
v^hilst the imagination, which moulded speech, expressed the**, . as 
impression by the word heaven, it at the same time and in the same 
indivisible act expressed the devout movement of the spirit by the 
same word, as the name of the (highest) god. The distinction which 
wo now make between these two things, and which is the main cause 
of the difficulty we experience in understanding mythology, had not 
begun to be made by the imagination of the earliest men, who, when 
they pronounced the word ‘ heaven,’ applied it in thought to a living, 
animated, and active being, and when they uttered the woi’d ‘ God,’ 
applied it to the visible, clear, blue heaven,” 

On the subject before us I will also quote some remarks by two 
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recent French writers. The first of these is M. Edmond Scherer, an 
acute theologian and accomplished critic, who, in a review of M. 
Pictet^s work, thus expresses himself : — 

M. Pictet distinguishes in the religion of the Aryans two elements, 
contrary in appearance, (1) a monotheism pure and elevated, which 
conceives the Deity as a being distinct from the world ; (2) a poly- 
theism resulting from the personification of natural objects, and which, 
by attributing life to these objects, creates an entire mythology. This 
apparent contradiction M. Pictet explains by a development. He 
thinks the human mind must have proceeded from the simple to the 
complex, from unity to diversity ; that polytheism has arisen from the 
need of seeking other beings intermediate between the Supreme Being 
and man, and that it has thus been able to establish itself without 
destroying altogether the first or monotheistic idea. We are thus 
brought back to the problem with which M. Renan has dealt in his 
studies on the Semitic races, although with this difference, that M. 
Renan opposed the Semitic, as the genius of monotheism, to the Ary a, 
as the genius of polytheism. Perhaps in both cases the difficulty 
arises from regarding as absolute an opposition which is merely 
relative. There never has been, and doubtless there never will be, 
either a pure polytheism or a pure monotheism. Thus religions can 
only be defined or characterised by the predominance of the one of the 
two elements over the other; and their history consists less in suc- 
cessive phases, in their passing from one form to the other, than in the 
coexistence and the struggle of two principles answering to two re- 
quirements of the human soul which are equally imperious.^’ — (Me- 
langes d’Histoire Religieuse, pp. 35 f.) 

On the same subject einother distinguished theologian of the critical 
school, M. Albert R^ville, writes as follows in the “ Revue des Deux 
Mondes (Feb,, 1864, p. 721 f.) 

** If we had before us positive facts attesting that the march of the 
human mind has been such (as M. Pictet describes), we should only 
have to surrender, and admit, contrary to all probability d prtorty that 
man, while still sunk in the most profound ignorance, was better able 
to grasp religious truths than he was at the epoch when he began to 
reflect and to know. But have these facts any existence ? So long as 
none can be alleged which have a demonstrative force, ought we not to 

27 
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hold to the hypothesis, confirmed by so many analogies, of a gradual 
elevation of religion (as of all the other spheres in which the human 
mind moves), from the simplest elements to the most sublime concep- 
tions ? Again ; It is evident, and fully admitted by M. Pictet, 
that our ancestors were polytheists before their separation ; but at that 
period this polytheism was not of yesterday. It had already hau a 
history ; and it is a matter of course that, in the historical development 
of a polytheistic religion, there must have been, as it were, guesses, 
germs, presentiments of monotheism. Prom the moment when a 
plurality of divine beings is recognised, a community of divine nature 
between them all is also admitted. In this way arise such epithets as 
‘luminous,’ ‘adorable,’ ‘living,’ ‘mighty,’ which in course of time 
become substantives, like our word ‘ Dieu ’ itself. The sky, per- 
sonified, and become an object of adoration, speedily usurps the charac- 
teristics of a supreme Beity, elevated above all others, and master of 
an irresistible weapon, the thunderbolt. Thus in most mythologies 
the sky is what it is in that of the Greeks, the Jupiter, the sovereign 
father of gods and men. In short, it is clear that the human mind, in 
proportion as it observes and reflects, rises more and more towards 
monotheism, in obedience to that imperious law, hidden in the depths 
of its being, which leads it to the logical pursuit of unity. But this 
movement is very slow, greatly retarded by the force of tradition and 
habit, and we ought not to place at the beginning that which can only 
be found at the very end of the process.” 

I shall conclude with an extract from Professor E. Eoth’s Essay on 
the “Highest gods of the Aryan races,” (Journal of the German 
Oriental Society, vi. 76 f.), in which that able writer, \ ' ’’iog 

that the religion of those tribes in its earlier stages contained a more 
spiritual element, which was eventually preserved in a modified form 
by the Zoroastrian creed, recognizes, as also embraced in that elder 
religion, a system of nature- worship which afterwards became the most 
prominent element in the Indian mythology. We must, therefore, 
regard Both also as opposed to M. Pictet’s theory of a primitive 
monotheism. The greater part of this passage has been already given 
in a former section, pp. 117 f. ; but it is advisable that the larger portion 
of it should be repeated here, with the addition of the introductory 
paragraph, from the bearing of the whole upon the present discussion. 
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** But that which still further enhances the interest of this inquiry, 
and is of especial importance in reference to the primitive period, is 
the peculiar character attaching to the conception of the Adityas, 
The names of these deities (with a certain reservation in regard to that 
of Varuna) embrace no ideas drawn from physical nature, but express 
certain relations of moral and social life. Mitra, ‘ the friend,' Arya- 
man, Bhaga, An4a, the gods who ‘favour,' ‘bless/ ‘sympathize,' and 
Daksha, ‘the intelligent,' are pure spirits, in whom the noblest rela- 
tions of human intercourse are mirrored, and so appear {i.e. the rela- 
tions appear) as emanations of the divine life, and as objects of 
immediate divine protection. But if the earliest Aryan antiquity thus 
beheld in its highest gods, not the most prominent manifestations of 
physical nature, but the conditions of moral life and society, and con- 
sequently esteemed these moral blessings more highly than anything 
connected with the wants and enjoyments of sense, we must ascribe' to 
that age a high spiritual capacity, whatever may have been its defi- 
ciency in the constituents of external civilization. 

“ These considerations throw some light on the principles and 
character of the two Aryan religions which have sprung from one and 
the same source. The religion of Ormuzd holds fast, while it shapes, 
after its own peculiar fashion, the supersensuous element called into 
existence by the higher order of gods belonging to the common ancient 
creed, and eventually rejects almost entirely the deities representing 
the powers of nature, which, as well as those of the former class, it 
had inherited from the earliest period. The Vedic creed, on the other 
hand, is preparing to concede the highest rank to the latter class (the 
representatives of the powers of nature), to transfer to them an ever 
increasing honour and dignity, to draw down the divine life into 
nature, and bring it ever closer to man. The proof of this is especially 
to be found in the myth regarding Indra, a god who, in the earlier 
period of Aryan religious history, either had no existence, or was 
confined to an obscure province. The Zend legend attributes to 
another deity the function which forms the essence of the later myth 
regarding Indra. This god Trita, however, disappears from the Indian 
mythology in the course of the Vedic age, and Indra succeeds him. 
And not only so, but towards the end of this period Indra begins to 
push aside even Varuna himself, the highest god of the ancient creed. 
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from the position which is shown, partly by historical testimonies, and 
partly by the very conception of his character, to belong to him, and 
becomes, if not the supreme god, at least the national god, whom his 
encomiasts strive to elevate above the ancient Varuna.’’ .... ^^Thus 
the course of the movement is, that an ancient supreme deity, originally 
common to the Aryans {i.s. the ancestors of the Persians and Indians), 
and perhaps also to the ‘entire Indo-Germanic race, Yaruna-Ormuzd- 
Uranos, is thrown back into the darkness, and in his room Indra, a 
peculiarly Indian, and a national god, is introduced. With Varuna 
disappears at the same time the old character of the people, while with 
Indra a new character, foreign to the primitive Indo-Germanic nature, 
is in an equal measure brought in. Viewed in its internal essence, 
this modification in the religious conceptions of the Aryans consists in 
an ever-increasing tendency to attenuate the supersensuous, mysterious 
side of their creed, till at length the gods who were originally the 
highest and the most spiritual have become unmeaning representatives 
of nature, and Yaruna is nothing more than the ruler of the sea, while 
the Adityas are the mere regents of the sun’s course. 

** When the higher and more spiritual elements in the Indian creed 
had thus become so greatly reduced, it was inevitable that a reaction 
should ensue,” etc. 

Although, towards the close of the preceding passage. Professor 
Both speaks of an '^ancient supreme deity” {ein alter .... oherster 
Gott) as originally common to the Aryans,” it is evident from the 
entire context that he does not regard this deity as their only object 
of adoration, since he recognizes the existence of a plurality of gods. 
In the previous part of his dissertation, too, Roth spei ) of 

the close relation in the Yedic era between Yaruna and another god, 
Mitra, — a relation which he holds to have subsisted from an earlier 
period. And at p. 74, he refers to the activity and dignity of Yaruna 
being shared by the other Adityas, though no separate provinces can 
be assigned to them, while he is the first of the number, and represents 
in himself the powers of the whole class. If this description apply to 
the ancient Aryan religion, it cannot be properly said to have been 
monotheistic, though one deity may have been more prominent than 
the rest* 
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SECTION XXII. 

MISCELLANEOUS HYMNS FROM THE RIG- AND ATHARVA-VEDASA^® 

The hymns of the Eig-veda are, as is weU known, almost entirely of 
a religious character, designed, or at least, adapted, for recitation at 
the worship of the various popular deities, or at some of the cere- 
monials connected with various important events in the domestic or 
public life of the ancient Indians. Among these, however, are inter- 
spersed a few of a different description, which, from the wide celebrity 
they had acquired, were carefully preserved by the descendants of 
their authors, or by other interested persons, and have been incor- 
porated in the great collection of sacred songs. Some of these pro- 
ductions, like the colloquy of Yama and Yam! (translated above in pp. 
282 ff.), the very obscure conversation between the hero Pururavas and 
the Apsaras XJrva^i (E.V. x. 95),®®’ and the Yrishakapi hymn (R.Y. x. 
86), derived their importance from the interlocutors being personages 
regarded as divine, or ranked among the ancestors of the human race. 
Others, like the 72nd, the 90th, and the 129th hymns of the 10th 
Hook (also quoted above in pp. 48 f., 367 ff., and 356 f.) were vene- 
rated from the nature of the topics which they handled, or the depth or 
gravity of the speculations which they contain. Others, again, such 
as the hymns referred to by Professor Eoth, in his dissertation ‘^on 
the historical matter contained in the Eig-veda,^^®®® would possess au 

I have again to acknowledge the valuable aid which I have received from Pro- 
fessor Aufrecht in rendering some of the more difficult parts of the hymns translated 
in this section. 

Professor Max Miiller’s Essay on Comparative Mythology, in the Oxford 
Essays for 1856, reprinted in his “ Chips from a German Workshop,’' vol. ii., contains 
a translation of this myth, as narrated in the S'atapatha Bruhmana. The Briihmana, 
however, only quotes and illustrates the easiest verses of the hymn (R.V. x. 95), 
making no reference to its most obscure and difficult portions. Some of the verses 
not cited in the Bruhmana are explained by Professor Muller. See also Eoth’a 
Illustrations of the Nirukta, pp. 158 ffi. and 230. 

696 Sur Litteratur und Geschichte des Weda, p. 87. 
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interest for the descendants of the contending priestly races to whoso 
rivalries they made allusion, and might even be valued for the pur- 
poses of imprecation to which they could be applied.®®® And those 
compositions which celebrate the liberality of different princes to their 
domestic priests would naturally be handed down with care by the 
successors of those favoured individuals. 

In the following Section I shall adduce some other hymns, both from 
the Kig- and the Atharva-vedas, which are only in part of a religious 
character, and possess a greater general interest than the bulk of those 
with which they are associated, from the references which they make 
to human character, dispositions, feelings, passions, and circumstances ; 
from the light which they throw on the progress of sacerdotal preten- 
sions, or from some other feature of their contents. In some of these 
hymns it will be seen that a considerable amount of shrewdness and 
worldly wisdom is expressed in a sententious form. 


(1) Hymn to Aranydniy n.v. x. 146. 

The first hymn which I shall adduce, addressed to the goddess of 
forest solitude, is distinguished by the poetical feeling which pervades 
it, and the natural manner in which the emotions arising from the 
situation there described are depicted, though some of the allusions 
which it contains are difficult to explain or comprehend. It is re- 
peated in the Taittirlya Brahmana, ii. 5, 5, 6 f,, and interpreted by the 
Commentator on that work, (See also lloth^s Illustrations of the 
!Nirukta, p. 132). 

I 1 . Aranydni Aranydni asau yd preva naiyasi | kathd grdmam na yachh~ 
asi na tvd hhir iva vindati | 2. Vrishdravdya vadate yad updvati chichi 
chikah ] dyhdtihhir iva dhdvayann Aranydnir mahiyate | 3, Via gdvah 
ivddanti uta vekmeva dfikyaie \ uto Aranydnih sdyam iakatlr iva sarjati | 
4. Gam angaisha d hvayati darv angaiaho apavadhU | vasann Aranyd- 
nydfh sdyam akruhhad iti manyate | 5, Na vai Aranydnir hanti anyai 
chen ndhhigachJtati | svadok phalasya jagdhvdya yathdhdmam nipadyate | 
6. Anjanagandhdm surdbhim hahvanndm akfishlvaldm | prdham mrigd^ 
fidm mdtaram Aranydnim asamsisham ) 


w* See the Ist vol. of this work, pp. 827 and 143. 
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1. “Aranyani, AranyM, thou who seemest to lose thyself there, 
why dost thou not ask [the way to] the village ? Does not terror 
seize thee (at thy solitude) ? 2. When the chichchika (a bird) answers 
to the roar of bulls when it is uttered, flying about as if with cymbals, 
then AranyanI rejoices. 3. And the cows seem to eat, and the house 
appears to be seen, and at evening AranyanI seems to discharge the 
carls. 4. One man calls to his cow, another fells a tree ; a man 
dwelling in the forest (in AranyanI) fancies that she [or some one] 
has screamed. 5. AranyanI is not [herself] murderous, if no one 
else (a tiger, etc.) assails ; but, after eating of sweet fruit, a man 
rests there at his pleasure. 6. I laud AranyanI, the mother of wild 
beasts, the unctuous-scented, the fragrant, who yields abundance of 
food, though she has no hinds to till her.” 

The following is a free metrical version of the first, fifth, and sixth 
verses of this hymn : — 

1, Thou seemest, goddess, here to stray 

Forlorn among these trackless woods. 

These dark and dreary solitudes. - 
Why dost thou not inquire the way 
That leads to cheerful human haunts } 

Is there nought here thy courage daunts ? 

5. Herself this goddess does not slay. 

Although she nurtures murderous beasts : 

On luscious fruits the traveller feasts, 

Supplied by her, and goes his way. 

6. Eich-scented, fragrant, full of flowers, 

Her realm with various food is filled ; 

For though by hinds she is not tilled. 

She drinks in sap from heavenly showers. 

The next hymn which I shall quote refers to the great variety by 
which the aims and pursuits of different men are characterized. It is 
distinguished by a vein of naif observation, not unmingled with 
satire; and is curious as disclosing to us the occupations pursued by the 
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poet’s father and mother, though it makes no reference to the class to 
^hich they belonged. 


(2) Rig-vedaj ix. 112. 

1. NanCmam mi u no dhiyo vi vratdni jandndm 1 takshd rishfam 
rutam Ihishag hrahmd sunvantam ichhati Indrdya Indo parisrava \ 2. 
Jaratlhhir oshadhihhir pa/rnehkih iakundndm | kdrmdro aimahhir dyuhhir 
hiranyavantdm ichhati — | 3. Kdrur aham tato hhishag upalaprakshinl 
nand | ndnddhiyo vasdyavo anu gdh iva tasthima — | 4. Aho volhd 
mkham ratham hasandm upamantrinah | kepo romamantau hhedau vdr 
in mandukah ichhati — ') 

‘‘1. "We different men have all our various imaginations and designs. 
The carpenter seeks something that is broken, the doctor a patient, the 
priest some one who will offer libations. 0 Indu (Soma), flow forth for 
Indra.®^ 2. With dried-up. sticks, with birds* feathers, with metals,' and 
fire [?] the artizan continually seeks after a man with plenty of gold. 
0 Indu, etc., etc. 3. (=Nirukta, vi. 6) I am a poet, my father is a 
doctor, and my mother is a grinder of corn. With our different views, 
seeking to get gain, we run after [our respective objects] as after 
cattle.®”^ 0 Indu, etc. 4. The draught horse desires an easy-going 
carriage ; merry companions a laugh ; the female sex the male ; and 
frogs a pond. 0 Indu,” etc. 

I add a free metrical rendering of these verses : — 

Men’s tastes and trades are multifarious, 

And so their ends and aims are various. 

The smith seeks something cracked to mend; 

The leech would fain have sick to tend. 

The priest desires a devotee, 

From whom he may extract his fee. 

•CO This last clause, which is repeated at the end of each of the verses, and trans- 
forms the hymn into an address to Soma, is perhaps a later addition to an older song; 
as it seems to have no connection with the other parts of the verses to which it is 
attached. 

•O' The three preceding Tersee are translated by Roth, in his Illustrations of the 
Nimkta, p. 74. 



RIG-VEDA. X. 34, ON THE MISERIES OP GAMBLING. 


425 


Each craftsman makes and vends his ware, 

And hopes the rich man's gold to share. 

My sire 's a leech ; and T a bard ; 

Corn grinds my mother, toiling hard. 

All craving wealth, we each pursue, 

By different means, the end in view, 

Like people running after cows, 

Which too far off have strayed to browse. 

The draught-horse seeks an easy yoke, 

The merry dearly like a joke, 

Of lovers youthful belles are fond. 

And thirsty frogs desire a pond. 

(3) Rij-vedUy x. 34. 

The next hymn, which may possibly be the production of one who 
lays before us the sad 'results of his own bitter experience, describes 
with great vividness, graphic power, and truth of observation, the 
seductions and miseries of gambling, which we see were as acutely felt 
by their victims in those early ages as they are in these later times. 

1 (^=Nirukta, ix. 8). Prdvepuh md hrihato mddayanti pravdtejdh 
irine varvritdndh | somasya iva Maujavatasya hhaksho vihhidako jdgrivir 
mahyain acJihdn | 2. JSfa md mimetha najihile eshd iivd sakhihhyah uta 
mahyam dsU | alcshasya aham ekaparasya hetor anuvratdm apa jdydm 
arodham | 3. Rveshfi hairur apa jdyd runaddhi na ndthito vindaU 
marditdram | aivasya iva jarato vamyasya ndham vinddmi kitavasya 
hhogam | 4. Anye jdydm pari mrisanti asya yasya agridhad vedane vdjl 
akshah | pita mdtd hhrdtarah enam dhur na jdnimo nayata haddham 
etam | 5. Yad adldhye na davishdni ehhih pardyadhhyo ava hlye Bakhi- 
hhyah I nyuptdk cha hahhravo vdckam akrata id esham nishkfitam 
jdrinl iva \ 6. Sabhdm eti kitavah priMaihdno jeshyami iti tanvd 
idkujdnah | akshaso asya vi tiranti kdmam pratidivne dadhatah d 
kritdni | 7. Akshdsah id ankuiino nitodino nik^itvanas tapands tdpa- 
yishnavah | kmidradeshndh jayata^ punarhano madhvd sampfiktah kitor 
vasya harhand | 8. Tripanchdiah krilati vrdtah eshdm devah iva BO/vitd 
aatyadharma | ugrasya chid manyave na namante rdja chid ehhyo namafy 
it krinoti | 9. Nlchd vartante upari sphuranti ahastaso hastavantafh 
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Bohante | divycih angdrd^ trine nyuptdh &itdh santo hfidayam nir 
dahanti 1 10. Jdyd tapyate kitavasya hind mdtd putrasya charatah kva 
Bvit I findvd hihhyad dhanam ichhamdno anyesMm astam upa naktam eti | 
11. Striyam drishfvaya kitavarJi tatdpa anyeshdm jdydfh sukritam cha 
yomm \ purvdhne aivun yuyuje hi hahhrun so agner ante vrishalah pa- 
pdda 1 12. Yo mh sendnir makato ganasya rdjd vrdtasya pratJiamo 
hahhuva | tasmai krinomi na dhand runadhmi daidham prdchis tad fitafh 
vaddmi | 13. Akshair md dwyah krishim it krishasva vitte ramasva hahu 
manyamdnah | tatra gdvah kitava tava jdyd tad me vi chashte Savitd 
^yam ary ah | 14. Mitram krinudhvam khalu mrilata no md no ghorena 
charatdhhi dhrishnu | ni vo nu manyur vikatdm ardtir anyo hahhrundm 
prasitau nu astu \ 

1. The tumbling, air-bora [products] of the great Vibhidaka tree 
{i.e, the dice) delight me as they continue to roll on the dice-board. 
The exciting dice seem to me like a draught of the soma-plant growing 
on mount Mujavat. 2. She (the gamester’s own wife) never quarrelled 
with or despised me. She was kind to me, and to my friends. But I, 
for the sake of the partial dice, have spumed my devoted spouse. 3. 
My mother-in-law detests me ; my wife rejects me. In his need [the 
gamester] finds no comforter. I cannot discover what is the enjoy- 
ment of the gambler any more than I can perceive what is the happi- 
ness of a worn-out hack horse. 4. Others pay court to the wife of the 
man whose wealth is coveted by the impetuous dice. His father, 
mother, brothers, cry out, ‘ We know nothing of him ; take him 
away bound.’ 5. When I resolve not to be tormented by them, 
because I am abandoned by my friends who withdraw from me, — ^yet 
as soon as the brown dice, when they are thrown, make a rattling 
sound, I hasten to their rendezvous, like a woman to her paramour.®®* 
6. The gamester comes to the assembly, glowing in body, and asking 
himself, ‘shall I win ?’ The dice inflame his desire, by making over his 
winnings to his opponent. 7. Hooking, piercing, deceitful, vexatious, 
delighting to torment, the dice dispense transient gifts, and again ruin 
the winner; they appear to the gambler covered with honey. 8. 
Their troop of fifty-three disports itself [disposing men’s destinies] 
like the god Savityi, whose ordinances never fail. They bow not before 

/ 


These words are quoted in Nirukta, xii. 7. 
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tho wrath even of the fiercest. The king himself makes obeisance to 
them. 9. They roll downward; they bound upward. Having no 
hands, they overcome him who has. These celestial coals, when 
thrown on the diceboard, scorch the heart, though cold themselves. 
10. The destitute wife of the gamester is distressed, and so too is the 
mother of a son who goes she knows not whither. In debt and 
seeking after money, the gambler approaches with trepidation the 
houses of other people at night. 11. It vexes the gamester to see his 
own wife, and then to observe the wives and happy homes of others. 
In the morning he yokes the brown horses (the dice); by the time 
when the fire |^es out he has sunk into a degraded wretch. 12. He 
who is the general of your band, the first king of your troop, — ^to him 
I stretch forth [my] ten [fingers] toward the east [in reverence] I 
do not reject wealth, but I declare that which is right (when I say): 
13. Never play with dice: practice husbandry; rejoice in thy pro- 
perty, esteeming it sufficient. ‘ There, o gamester, are thy cows ; 
[this is] thy wife;^ — so the adorable Savitri addresses me. 14. Be 
friendly [o dice] ; be auspicious to us ; do not bewitch us powerfully 
with your enchantment. Let your wrath and hostility abate. Let 
others be subject to the fetters of the brown ones (the dice).^’ 

The following is an attempt freely to reproduce, in verse, the spirit 
of this composition : — 

These dice that roll upon the board, 

To me intense delight afford. 

Sweet Soma-juice has not more power 
To lure me in an evil hour. 

To strife and wrangling disinclined. 

My gentle wife was always kind : 

But I, absorbed in maddening play. 

Have chased this tender spouse away. 

She now, in turn, my person spurns ; 

Her mother’s wrath against me bums : 

Distressed and vexed, in vain I plead, 

For none will help me in my need. 


^ Compare A.V. v. 28, 11, and Vfij. Sank, xvi. 64, 
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As wretched as a worn-out hack’s, 

The gamester’s life all joyance lacks. 

His means by play away are worn, 

While gallants court his wife forlorn. 

His father, mother, brothers shout, 

The madman bind, and drag him out.” 

At times, the scorn of every friend, 

I try my foolish ways to mend, 

Hesolve no more my means to waste 
On this infatuated taste : 

But all in vain : — when, coming near, # 
The rattle of the dice I hear, 

I rush, attracted by their charms, 

Like lady to her lover’s arms. 

As to his game the gambler hies, 

Once more his hopes of winning rise ; 

And loss but more his ardour fires ; 

To try his luck he never tires. 

The dice their victims hook and tear, 
Disturbing, torturing, false though fair. 

The transient gains they yield to-day 
Are all to morrow swept away. 

These sportive dice, a potent band, 

The destinies of men command. 

They laugh to scorn the fierce man’s frown ; 
Before them doughty kings bow down. 

They downward roll, they upward bound, 
And, handless, men with hands confoimd. 
They scorch the heart like brands, these dice. 
Although themselves as cold as ice. 

The gambler’s hapless wife is sad f 
BjIs mother mourns her wayward lad. 

In want, at night he seeks relief 
By graceless shifts, a trembling thief. 

He groans to see his wretched wife. 

And then the happy wives and life 
Of others, fre^Nfirom care and strife. 
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His bad career, with morning light 
Begun, in min ends by night. 

To him, the chief who leads your bands, 

Ye Dice, I lift my suppliant hands ; 

“ I hail thy gifts when thou art kind, 

But crave thy leave to speak my mind. 

Porgive me, king of all the dice, 

If thus I give my friend advice : 

* Abandon play, and till the soil, 

Por this shall better pay thy toil. 

'Well-pleased with what thou hast, forbear 
To crave of wealth an ampler share.* ** 

Thy wife, thy kine, — ^in these rejoice,** 

Thus cries a god with warning voice. 

Be gracious. Dice, we now implore ; 

Bewitch us with your spells no more. 

Prom us withdraw, to us be kind, 

And others with your fetters bind. 

That the passion for gambling prevailed very extensively at the time 
when the hymns of the Big- and Atharva-vedas were composed is clear 
from various other allusions to the practice which we find there. Thus 
in R.Y. vii. 86, 6, dice are mentioned along with wine, anger, thought- 
lessness, etc., as causes of sin (see above, p. 66). The following verses 
from the Atharva-veda prove the same point : — 

A.Y. vii. 50, 1. Yathd vrihham asanir vihuhd hanti aprati | evdham 
adya hitavdn akshair hadhydsam aprati | 2. Turdndm aturdndm viidm 
avarjusMndm | samaitu viivaio hhago antarhastaih Jcritam mama | 

‘‘1. As the lightning every day strikes the tree irresistibly, so may 
I to-day irresistibly smite the gamesters with the dice. 2. May the 
wealth of the rich and of the poor unresistingly be collected from every 
side into my hand as winnings.** 

vii. 109, 1. Idam ugraya lahhrave namo yo aksheshu tanuvail | ghri^ 
tena kalim iikshdmi aa no mriddti Idriie | 2. Ghritam Apaardhhyo vaha 
tvam Agne pdmsun akskehhyah sikatdh apak eha | yathdhhdgam havya^ 
ddtim juahdndh madanti devdh uhhaydni havyd | 8. Apsarasah aadhch 
madam madanti Jmirdhdnam antard ailryam cha | tdh me haatau aarhn 
Bfijantu ghfitena aapatnam me kitavam randhayantu | 4. Adinavam 
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pratidlvne ghritena asman ahld kshara | vrihsham ivaianyd jahi yo 
asmdn pratidivyati | 

1. This reverence be paid to the brown [die], who is ruler among 
the dice. With butter I worship the Kali ; may he thus be auspicious 
to us. 2. Bring, o Agni, butter to the Apsarases, but dust, sand, and 
water to the dice. Seeking oblations according to their several shares, 
the gods delight in both offerings. 3. The Apsarases hold a festival 
between the oblation and the sun. May they anoint my hands with 
butter, and overwhelm the gamester who is my opponent. 4. Dis- 
pense bad luck to our adversary, but moisten us with butter. Strike, 
as lightning does a tree, the man who plays against us.’^ 

vi. 118, 1. Yad hastdhhydm chalcrima kilbishdni alcshdndm ganam 
upalipsamdndh | Ugrampaiye Ugrajitau tad adydpmrasdv anu dattdm 
finam nah | 

“1. Whatever sins we have committed with our hands, seeking to 
obtain the host of dice, — remit to us to-day that debt, ye Apsarases 
XJgrampa4ya and TJgrajit.’^ 

iv. 38, 1. Udhhindatm Banjayantxm apsardm sadhudevimm | glaJie 
lifitdni krinvdndm apsardm tdm iha hme | 2. Vichinvatim dkirantim 
apsardm sadhudevinim | glahe Icritdni grihndndm apsardm — | 3. Yd 
dyaih parinrityati ddaddna hritam glahdt | sd nah Icritdni sishatl 
prahdxn dpnotu may ay d | sd nah payasvati aitu md no jaishur idam 
dhanam 1 4. Ydh ahsheshu pramodante iucham hrodham cha libhrati | 
dnandinim pramodinim apsardm tdm iha have | 

“1. I invoke hither the skilfully-playing Apsaras who cuts up and 
conquers, and gets gains in the game of dice. 2. I invoke hither the 
skilfully-playing Apsaras who collects and scatters, and receives gains 
in the game of dice. 3. May she who dances about with the dice, 
when she wins by gaming, grant gain to us, and obtain success 
through her skill. May she come to us with abundance of food. Let 
them not conquer this money of ours. 4. I ii^v^oke hither the joyful 
and exulting Apsaras — those [goddesses] who delight in dice, and 
who cherish grief and anger.’' 

It will be seen from these verses that the Apsarases are intimately 
connected with gambling. In A.Y. ii. 2, 4, they are said to be ‘‘fond 
of dice,” and soul-bewitching” {akshakdmdh manomuhah). 
s The next two hymns which I proceed to quote are in praise of 
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generosity. The first of them celebrates liberality to the destitute in 
general ; the second eulogizes the same virtue when exhibited in giving 
presents to priests. 

(4) Rtg-veda, x. 117. 

1. Na vai u devdh Icshudham id mdham dadur utdkitam upa gachhanti 
mrityavah | uto rayih prinato nopa dasyati utdprinan marditdram na 
vindate \ 2, Yah adhraya chakamdndya pitvo annavdn san raphitdya 
upajagmushe | sthiram manah krinute sevate purd uto chit sa marditdram 
m vindate | Z. 8a id Ihojo yo grihave dadati annahdmdya char ate 
krimya ( aram asmai hhavati ydmahutd utdparislm krinute sakhdyam | 

4. Na sa sakhd yo na dadati sakhye sachuhhuve sachamdndya pitvah 1 
apa asmdt prey ad na tad oko asti prinaniam any am aranarn chid ichhet | 

5. Priniyad in nadhamdndya tavydn drdghlyanmm anu pasyeta pan^ 
thdm I 0 hi vartante rathyd iva chakra anyam anyam upa tisthhanta 
ray ah | 6. Mogham annam vindate aprachetdh satyam Iravtmi vadhah it 
ea tasya | na aryamanam pushyati no sakhdyam kevaldgho hhavati keva^ 
Iddi I 7. Krishann it phdlah diitam krinoti yann adhvdnam apa vrinkte 
charitraih | vadan hrahmd avadato vanvyan prinann dpir aprinantam abhi 
sydt I 8. Ehapdd hlidyo dvipado vichakrame dvipdt tripddam abhi eti 
pakchdt I chatushpad eti dvipadam ahhisvare mmpakyan panktir upa-- 
tkhthamdnah | 9. Samau chid hastau na samam vivishtah sammatard 
chid na samam duhdte | yamayos chid na samd virydni jndtl chit santau 
na samam prinitah | 

‘‘1. The gods have not ordained hunger to be our destruction. 
Even those who are full-fed are overtaken by various forms of death 
Qit. deaths). The prosperity of the liberal man never decays ; while 
the illiberal finds no comforter. 2. He who, himself well provided 
with sustenance, hardens his heart against the poor man who ap- 
proaches him, starving, and who has long courted him, desirous of 
food, such a man meets with none to cheer him. 3. He is the boun- 
tiful man who gives Co the lean beggar who comes to him craving food. 
Success attends that man in the sacrifice, and he secures for himself a 
friend in the future. 4. He is no friend who bestows nothing on his 
friend who waits upon him, seeking for sustenance. Let every one 
depart from such a man ; his house is no home, — and look out for 
some one else who is liberal, even though he be a stranger, 5. Let tho 
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powerful man be generous to the suppliant ; let him look down the long 
path [of futurity]. For, oh, riches revolve like the wheels of a chariot : 
they come, now to one, now to another.®^* 6. In vain the fool obtains 
food: I tell the truth; it becomes his destruction (comp. v. 1). He 
nourishes neither his friend nor his companion. He who keeps his 
food to himself has his sin to himself. 7. The ploughshare fuiTowing 
the ground brings men plenty. A man moving onward with his feet 
accomplishes his journey. A priest who speaks is more acceptable 
than one who is silent. A kinsman who is beneficent excels one who 
is stingy. 8. A one-footed being advances faster than a two-footed. 
The two-footed comes after the three-footed. The four-footed follows 
in the rear of the two-footed, and moves on observing his steps. 9. 
The two hands, though alike, do not perform an equal amount of 
work. Two cows with the same mother do not yield the same quan* 
tity of milk. Two men, though twins, have not the same strength. 
And two others, though kinsmen, are not equally liberal.” 

The following is a free metrical rendering of some of these verses : — 

The gods have not ordained that we 
Should die of want ; the lean and weak 
Are not death’s only prey ; the sleek 
Themselves must soon his victims be. 

The man endowed with ample pelf 
Who steels his heart, in selfish mood, 

Against the poor who sue for food 
Shall no consoler find himself. 

It is curious to find in so ancient a composition this now trite comparison of 
the changes of fortune to the revolutions of a wheel. The same idea occurs in the 
Mahiibharata, iii. 15489 : “ After happiness, suffering, and after suffering, happiness, 
visit a man in succession, as the spokes of a wheel [revolve round] the nave’* 
{sukhasyanantaraih duhkham duhkhasydnantaram sukham | parydyenopasarpante 
naraih nemim ardh iva). Compare S'atap. Br. x. 2, 6, 19 : pdndt pipdad iriyai 
pdpma (poverty from prosperity) jyotishas tamo *mr%tM mxityur ni ha vai aamdd 
etdni aarvani varttante, | “ To (hinking succeeds thirst, to prosperity wretchedness, to 
light darkness, and to immortality death : so that all these things constantly revolve 
in a circle.’* According to Herodotus, i. 207, Croesus said to Cyrus: “If thou 
knowest that even thou art human, and rulest over mortals,, learn first this lesson, 
that in the affairs of men there is a wheel which, by its revolution, renders it im- 
possible for the same persons always to enjoy prosperity.” 
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No friend is he who coldly spuras 
Away his needy friend forlorn : 

He, thus repulsed, in wrath and scorn 

To some more liberal stranger turns. 

Relieve the poor while yet ye may ; 

Down future time’s long vista look, 

And try to read that darkling book ; 

Your riches soon may flit away. 

Ye cannot trust their fickle grace ; 

As chariot wheels, in ceaseless round, 

Now upward turn, now touch the ground, 

So riches ever change their place. 

The man whose friend receives no share 
In all his good, himself destroys : 

Who thus alone his food enjoys 

His sin alone shall also bear. 

(5). Itlg-veda, x. 107. 

1. Avir ahhid maid mdgjionam eshdm visvam jivani tamaso nir amochi | 
maid jyotih pitrilhir dattam agad uruh pantlidh dalcshinCiydh adarki | 
2. Uchchd divi dakshindvanto asthur ye akvaddh saha te suryena | hira^ 
nyaddh amritatvam hhajante vdsoddh Soma pratirante dyuh [ 3. Daivl 
purttir dahsldnci devayajyd na kavdrihhyo na hi te prinanti | atlia nardh 
prayata-dalcshinuso avadya-lhiyd hahavah prinanti | .... 5. Dahshi- 
ndvdn prathamo hutah eti dakshindvan grdmamr agram eti | tarn evc^ 
manye nripatim jandndm yah prathamo dakshinam dvivdya | 6. Tam 
eva rishirh tarn u hrahmanam dhur yajnanyam sdmagdm ukthaiasam | sa 
iukrasya tanvo veda tisro yah prathamo dakshinayd rarudha | 7. Dakshind 
^ivam dakshind gam daddti dakshind chandram iita yad hiranyam | 
dakshind ^nnam vanute yo nah dtmd dakshindm varma krinute vijdnan | 
8. Na hhojdh mamrur na nyartham lyur na rishyanti na vyathante ha 
hliojdh I idam yad visvam hhuvanam svakcha etat sarvam dakshind ehhyo 
daddti I 9. Bhojdh jigyuh surahhim yonim agre hhojdh jigyur vadhvam 
yd auvdsdh | hhojdh jigyur antahpeyam surdydh hhojdh jigyur ye aliutd^ 
pray anti | 10. JBhojdya asvafh sam mrijanti dium hhojdya date hanyd 

28 
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kumbham&na | Ihojasya idam pushharaniva veima parishlcritam devamand 
iva chitram [11. Bhojam aivdh aushthuvdho mhanti auvrid ratho mrttate 
dalcahindydh [ hhojam devdao avata hhareahu hhojah satrun aamanikeahu 
jetd I 

1. The great liberality of these men has been manifested. 
The whole living [world] has been liberated from darkness. The 
great light given by the Fathers®®* has arrived. The broad path of 
Largess has been beheld. 2. The givers of gifts abide aloft in the 
sky; the bestowers of horses live with the Sun; the givers of gold 
attain immortality ; the bestowers of raiment prolong their lives. 3. 
A gift is a satisfaction of the gods, an offering to the deities, and [pro- 
ceeds] not from the illiberal ; they bestow nothing ; and many men 
who bestow largesses are bountiful merely through fear of reproach 

5. The giver of gifts, invited, advances first : he walks in 

the front as leader.®®® I regard as the king of men him who first 
presented a gift. 6. They call him a risbi, a priest, a reverend 
chanter of hymns and reciter of verses, — he knows the three forms of 
the resplendent (Agni), — the man who was the first to crown [his 
religious service] with a gift. 7 . Largess bestows a cow, a horse, 
and gleaming gold. Largess bestows food, which is our life. The 
wise man makes largess-giving his breastplate. 8. Bountiful men 
neither die nor fall into calamity ; they suffer neither wrong nor pain. 
Their liberality confers on them this whole world as well as heaven. 
9. The bountiful conquer for themselves first, a pleasant abode, a well- 
dressed wife, and a draught of wine; they conquer those who walk 
before them, uninvited. 10. A fleet horse is trained for the generous 
man ; he obtains a brilliant damsel for his portion ; this house of his 
resembles a lotus-pond, beautiful, embellished like the palaces of the 
gods. 11. The liberal man is borne along by rapid horses. The car of 
largess rolls forward on easy wheels. Preserve, ye gods, the bountiful 
man in battle. He overcomes his enemies in the fight.’’ 

Compare R.V. x. 68, 11. “ The Fathers have adorned the sky with stars . . , , 
and placed darkness in the night, and light in the day” (see above, p. 287). 

Compare R.V. iv. 60, 8 f. where the prosperity and honour which attend a 
prince who retains and cherishes a domestic priest are described. See Professor 
Wilson’s translation, and note on v. 9, in p. 214 ; and Roth’s Art. on Brahma and 
the Brahmans, Joum. Germ. Or. Society, i. 77 ff. See also the hymn Irom the A.V. 
iii. 19, quoted in the 1st vol. of this work, p. 283, 
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Verses 8 ff . may be thus freely rendered ; — 

The liberal does not monm or die ; 

No pain or care his life annoys ; 

This world is his with all its joys, 

And future bliss beyond the sky. 

He owns a princely palace bright, 

And dwells in godlike pomp and pride ; 

A richly decked and winning bride 
Sits fair and blooming by his side, 

And fills his heart with lovers delight. 

AVith plenteous stores of corn and wine 
Supplied, a merry life he leads ; 

Swift o’er the plain his chariot speeds, 

Whirled on by prancing, snorting, steeds ; 

He smites his foes by aid divine. 

The hymn which I cite next has been already translated by Pro- 
fessor Max Miiller in his Anc. Sansk. Lit., pp. 494 f., where he thus 
remarks on it : The 103rd hymn of the 7th Mandala, which is called 
a panegyric of the frogs, is clearly a satire on the priests ; and it is 
curious to observe that the same animal should have been chosen by 
the Vedic satirist to represent the priests, which, by the earliest 
satirist of Greece, was selected as the representative of the Homeric 
heroes.” 

(6) Rig-veda^ vii. 103. 

1. Samvataaram iaiayandh hrdhmandh vrata-chdrinah | vdcham Par-‘ 
janya-jinvitdm pra mandukdh avddishuh | 2. Divydh dpo ahhi yad enam 
dyan dritifh na iushkarn sarasi saydnam | gavdm aha na mdyur vatsinl- 
ndm mandulcdndm vagnur atra sam eti | 3. Yad im endn ukato ahhy 
avarshit trishjdmtah prdvrislii dgatdydm ] ahhhhallkritya pitaram na 
putro anyo anyam upa vadantam eti | 4. Anyo anyam anu grihhndti enor 
apdm visarge yad amandishdtdm | manddho yad ahhivrishtah kanishhan 
priinih samprinkte haritena vdcham [ 5. Yad eshdm anyo anyaaya 
vdcham idktasyeva vadati kikshamdnah | mrvam tad eshdm aamfidheva 
parva yad suvdeho vadathana adhi apsu | 6. Gomdyur eko ajamdyur ekah 
priinir eko haritah ekah eshdm | samdnam ndma hihhrito virupdh purutra 
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vdeham pipUur mdantah | 7. Brahmanaso utirdtre na some saro na 
purnam ahhito mdantah | samvatsarasya tad ahah pari sJitha yan 
manduhdh prdvrishinam halhuva ] 8. Brdhmandsah soinino vdcham 
dkrata hrahma krinvantah parivatsarinam | adhvaryavo gharminah sishvi- 
ddnah dvir lhavanti guhydh na he chit | 9. jDevahitim jugupur dvada- 
iasya pitum naro na pra minanti etc ] samvatsare prdvrishi dgatdydm 
taptdh gharmdh asnuvate visargam | 10. Gomdyur adad ajamdyur adat 
prisnir adad harito no vasuni | gavdm mandukdh dadatah katdni saha- 
srasdve pratirante ayah | 

^‘1, These vow-fulfilling Brahmanr., the frogs, after lying quiet for 
a year, have now uttered their voice, stimulated by Paijanya (the 
rain-god). 2. When the waters from the sky fell upon them, as they 
lay like a dry skin®®^ in the (dried-up) pond, the voice of the frogs 
rises in concert, like the lowing of cows which have calves. 3. When, 
on the arrival of the autumn, rain fell upon them, when they were 
ardently desiring it and parched with thirst, the one croaking ap- 
proaches, like a son his father, another who is calling out. 4. One 
of them seizes the other, when they are delighted with the dis- 
charge of the waters ; when the speckled frog, soaked, and leaping 
upwards, joins his voice to that of the green one. 5. When the 
one repeats the sounds of the other, as a pupil the words of his 
teacher, your every limb seems in full vigour, as ye make a 
loud noise upon the waters. 6. One lows like a cow, another 
bleats like a goat ; one of them is speckled, another green. Having 
a common name, they vary in appearance, and modulate their voices 
diversely as they croak. 7. Like Brahmans at the Atiratra soma- 
rite, like (priests) talking round a full bowl, ye frogs surround the 
pond on this day of the year which is the day of autumn. 8. The 
soma-ofiering Brahmans raise their voices, performing their annual 
devotions ; these adhvaryus, sweating with their hot oblations [or 
their kettles] issue forth like persons who have been hidden. 9. They 
have observed the divine ordinances of the year ; these creatures do 
not disregard the season ; when autumn has arrived these heated 
kettles obtain their release. 10. The frog who lows, and the one who 
bleats, the speckled and the brown, have bestowed on us riches : 

Prof. Muller renders dfiti by “ fish.’* I prefer the more common signification 
t>f “skin.” 
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giving ns hundreds of cows, the frogs prolong our lives in the season 
of a thousand shoots.’^ 

I have attempted to give the substance of this hymn very freely in 
the following verses : — 


As Brahmans, who a vow fulfil. 

The frogs had now a year been still. 

Like dried and shrivelled skins they lay, 
Faint, parched with heat for many a day, 
Expecting, long in vain, the showers 
Withheld by Air’s malignant powers. 

But autumn comes ; Parjanya rains 
In copious streams, and floods the plains. 
Clouds veil the sun, the air is cool. 

The ponds, long empty, now are full. 
There float the frogs, their bodies soak ; 
Afar is heard their merry croak. 

Well drenched, they jump aloft in glee, 
And join in noisy colloquy. 

They leap upon each others’ backs, 

And each to t’ other cries co-ax. 

As teachers first call out a word, 

Then boys repeat what they have heard, 
Just so the frogs croak out once more 
What other frogs had croaked before. 
Sounds diverse issue from their, throats. 
Some low like cows, some bleat like goats. 
Though one in name, of various sheen, 

For one is brown, another green. 

As Brahmans at a Soma-rite 
Around the bowl in talk unite. 

This day the frogs their pond surround. 
And make the air with noise resound. 
These priests, the frogs, their voices raise, 
And sing their annual hymn of praise. 

As priests who sweated o’er a pot 
Soon quit the fire they find too hot, 
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The frogs, so long oppressed by heat, 

Emerge in haste from their retreat. 

From rules divine they never swerve, 

But all the seasons’ laws observe. 

When autumn comes, their sufferings cease, 

From scorching heat they find release. 

The frogs that bleat, and those that low, 

Brown, green, on men all wealth bestow. 

The kine that on our pastures graze, 

We owe to them, with length of days. 

It is possibly an echo of this production that we find in a description 
of autumn in the Harivamsa, v. 8803, where the poet compares the 
noise made by a frog, after his rest of sixteen half months, along with 
his wives, to the recitation of the Eig-veda by a Brahman surrounded 
by his pupils {jplavangamah skodasa-pakshasdgl^^^ virauti goshthah saha 
kdminibhih j richo dvijatih priya-satya-dharma yathd svasishyaih pari- 
vdryamdnah). On this verse the late M. Langlois somewhat naively 
remarks as follows, in a note to his French translation of the Hariv. 
vol. ii. p. 132 : Dans nos moeurs rien n’ egalerait 1’ impertinence 
d’une comparaison dans laquelle une grenouille serait assimilee a un 
respectable ecclesiastique. Les Indiens, a ce qu’ il parait, ne voyaient 
dans telle esp^ce de rapprochement aucune teinte d’ impiete.” 

The next hymn breathes a social spirit, and a disposition to profit 
by the improving influences of the company of cultivated men, com- 
bined, however, with a vainglorious desire to shine at their expence. 

(7). Atharm-veda^ vn. 12. 

« 

1 . SalJid cJia md samitU cha avatdm Prajdpater duhitarau samviddne | 
yendsangachJiai upa md sa iikshdt chdru vadani pitarah sangateshu | 2. 

There seems to be no doubt that this word refers to the frog’s eight months 
quiescence since the close of the preceding rainy season. M. Langlois, who had 
before him the reading shodaHa-paksha-saryyl, was naturally puzzled by it, and 
renders it, “ La grenouille, dont les flancs sont comme sillonnds par les seize cotes,” 
and he adds a note to the following effect : “ II me semble que, par cette epith^te un 
pen obscure, T intention de 1’ auteur est de depeindre les seize cdtes de la grenouille^ 
de venues plus apparentes h, la suite des chaleurs de I’^te qui ont du T affaiblir.” 
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Vidma te sallie ndma narishtd ndma vai asi | ye te Ice cha sdbhasadaB te me 
Bantu savdchasah | 3. Eshdm aham samdsindndm varcho vtjndnam adade | 
asydh sarvasyOh sapsado mam Indra hhaginam hrinu | 4. Yad vo manah 
pardgatam yad haddkam iha veha vd | tad vah dva/rtaydmasi mayi vo 
ramatdm manah | 

^‘1. May Assembly and Meeting, the two daughters of Prajapati, 
concurrently preserve me. May every one whom I meet resort to me ; 
may I speak agreeably, 0 fathers, in the assemblies. 2. Assembly, 
we know thy name ; thy name is conversation. Let all the members 
of the company converse with me. 3. I appropriate the glory and the 
knowledge of these men who are seated here. Indra, make me the 
most distinguished in all this assembly. 4. If your thoughts have 
turned elsewhere, or are enchained here or there, we cause them to 
return : let them delight in me.^^ 

The hymn of which I next give the first four verses contains a 
prayer, or incantation, for concord in a family. 


(8). Atharva-veda^ m. 30. 

1. SaJiridayaih sdmmanasyam avidvesham Icrinomi vah | anyo any am 
abhi haryata vatsam jdtam ivdghnyd | 2. Anuvratah pituh putro mdtrd 
hhavatu sammandh | jdyd patye madhumatim vdcham vadatu iantivdn | 3. 
Md hhrdtd hhrdtaram dvikshad md svasdram uta svasd | samyanchah 
savratdh hhutvd vdcham vadata lhadrayd | 4. Yena devdh na viyanti no 
cha vidvishate mithah | tat krinmo hrahma vo gf ihe sanjndnam purushe- 
hhyah | 

‘‘ 1. I impart to you concord, with unity of hearts and freedom from 
hatred : delight one in another, as a cow at the birth of a calf. 2. 
May the son be obedient to his father, and of one mind with his 
mother : may the wife, at peace with®°® her husband, speak to him honied 
words. 3. Let not brother hate brother, nor sister sister : concordant 
and united in will speak to one another with kind words. 4. We 
perform in your house an incantation, creating concord among its in- 

I am unable to give an explanation of the word aantivdn, which, though mascu- 
line in form, seems to agree witjji jdyd. 
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mates, and one througli which the gods will not desert yon, nor mutual 
hatred exist/' 

The four hymns of the Atharva-veda which foll(jw contain incanta- 
tions designed to save persons suffering under dangerous diseases, and 
on the point of death, from death ; or rather perhaps to try to recall 
their spirits after their separation from the body. They supply various 
illustrations of the conceptions entertained by the Indians of the period 
when they were composed, regarding the vital principle, the relations 
of the different senses to the several elements, the deities by whom 
men’s tenure of life was regulated, the power of incantations to arrest 
the approach of doom, and other kindred particulars. Some of the 
ideas which we shall meet here have already occurred in the section 
on Yama. 

(9). Atharva^veday v. 30. 

1. Avatas te uvatah paruvatas te avatah | ihaiva hJiava md nu gdh md 
furvdn anu gdh pitrin asum hadhndmi te dridham | 2. Yat tvd ^hhicheruh 
purushah svo yad aranojanah | unmochana-pramochane uhhe vdchd vaddmi 
te I 3. Yad dudrohitha iepishe striyai punm achittyd | unmo — | 4. Yad 
enaso mdtrikritdt ieshe pitrilcritdt cha yat | unmo — | 5. Yat te mutd yat 
te pita jdmir llirdta cha sarjatah | pratyalc sevasva hheshajam jaradashtim 
Icrinomi tvd \ 6, Ihaidhi purusha sarvena manasd saha | dutau Yamasya 
md ^nugdh adhi jivapurd ihi \ 7. Anuhutah punar ehi vidvan udayanam 
pathah [ drohanam dkramanam jivato jivato '^yanam | 8. Md hihher na 
marishyasi jaradashfim Tcfinomi tvd | niravocham aham yahshmam ange^ 
hhyo ^ngajvarafh tava | 9. Angahhedo angajvaro yai cha te hridaydmayah | 
yahshmah iyenah iva prdpaptad vdchd sudhah parastardm | 10. ^ishi 
Bodhapratihodhav asvapno yaS cha jdgrivih j tau te prdnasya goptdrau 
diva nahtam cha jdgritdm | 11. Ay am Agnir upasadyah iha suryah 
udeiu te j udehi mrityor gamhhirdt krishndt chit tamasas pari | 12. 
Namo Yamdya namo astu mrityave namah pitrihhyah uta ye nayanti ( 
idpdranasya yo veda tarn agnim puro dadhe asmai ariahtatdtaye | 13. 

610 Three hymns of the Athaira-veda, viz, iii. 19 ; v. 18, and v. 19, together with 
two verses (the 8th and 9th) of v. 17, which formed part of this section, as it origi- 
nally appeared in the loumal of the Royal Asiatic Society for 1866, pp. 33 ff., are 
omitted here, as they have subsequently been quoted in the first volume of this work, 
J2nd Edition, pp. 280-287. ,, 
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Aitu prdnali aitu manah aitu chakshur atho halam | mriram asya sarh 
mddfh tat ^adlhydm prati tishthatu | 14. Prdnendgne ehakshushd mm 
spijemam samiraya tanvd sam lalena | vettha amritasya md nu gat md 
nu hhumigriho ^hhuvat \ 15. Md te prdnah upadasat mo apdno ^ pi dhdyi 
te I suryas tvd ^dhipatir mrityor uddyachhatu rakmihliih | 16. lyam 
antar vadati jihvd haddhd paniahpadd \ tvayd yakshmam niravocham 
iatam ropik cha takmanah [ 17. Ay am lokah priy at amo devdndm apard- 
jitah I yamai tvam iha mrityave dishtah purusha jajnishe | sa cha tvd 
^nu hvaydmasi md purd jar am mrithdh | 

^‘1. From thy vicinity, from thy vicinity, from a distance, from 
thy vicinity [I call] to thee : remain here ; do not follow, do not 
follow, the early Fathers. I firmly hold back thy breath. 2. What- 
ever incantations any kinsman or stranger has uttered against thee, 
— with my voice I declare thy release and deliverance from them 
all. 3. Whatever hurt thou hast done, or curse thou hast spoken, in 
thy folly, against woman or man, with my voice, etc. 4. If thou liest 
there in consequence of any sin committed by thy mother, or thy 
father, with my voice, etc. 5. Receive the medicine which thy 
father, mother, sister and brother offer to thee. I make thee long- 
lived. 6. Remain here, o man, with thy entire soul ; do not follow 
the two messengers of Yama ; come to the abodes of the living. 7. 
Return when called, knowing the outlet of the path, the ascent, the 
advance, the road of every living man. 8. Fear not; thou shalt not 
die ; I make thee long-lived. I have charmed out of thy members 
the consumption by which they are wasted. 9. The consumption 

Compare a curious passage from the Taittirlya Brahmana iii. 7, 12, 3 f., already 
quoted in p. 66 : “May Agui deliver me from any sin which my mother may have 
committed when I was in her womb, or which my father may have committed. May 
my parents have received no injury from me, when I, a son, in sucking, squeezed my 
mother and father in my delight.” Compare also R.T. vii. 86, 6, quoted above in 
the same page, as well as the following texts : B.Y. vi. 61, 7, Ma vah eno anya^ 
kritam bJmjema ma tat karma yat chayadhve | “May we not suffer [the penalty of] 
sin committed by others, or do that which you will punish, o Vasus!’' vii. 52, 2, 
Md VO hhajema apyajatam eno md tat karma vasavo yat chayadhve | of neai’ly 
identical sense with the preceding text. x. 37, 12. Yad no devds chakrima jihvayd 
guru manaso vd prayuti d€vahe{anam | ardvd yo no ahhi duchhundyate tasmin tad eno 
vasavo ni dhetana ( “ If we have committed against you any grievous offence, o gods, 
with our tongues, or through thoughtlessness, transfer (the guilt of ) that sin to the 
enemy who regards us with malice.” 

See the section on Yama, p. 294. 
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•whicli racks and wastes thy limbs, and sickens thy heart, has down 
away to a distance like a hawk, overcome by my word. 10, The two 
sages, Alert and Watchful, the sleepless and the vigilant, these the 
guardians of thy life, are awake both day and night. 11. May this 
adorable Agni rise here to thee as a sun. Eise up from deep death, 
yea, even from black darkness.®'* 12. Eeverence to Yama, reverence 
to Death, reverence to the Fathers, and to those who guide us. I 
place in front of this [sick] man, for his security, Agni, who knows 
how to carry him across. 13. Let his breath, let his soul, let his 
sight come, and then his strength ; let his body acquire sensation, and 
stand firm upon its feet. 14. Provide him, Agni, with breath, and 
with sight ; restore him, furnished with a body, and with strength.®'* 
Thou hast the knowledge of immortality ; let him not depart, or 
become a dweller in a house of clay. 15. Let not thy inhaled breath 
cease ; let not thy exhaled breath vanish. Let the sun, the lord, raise 
thee up from death by his rays. 16. This tongue speaks within, 
bound, convulsive. By thee I have charmed away the consumption, 
and the hundred torments of the fever. 17. This world is the dearest, 
unconquered by the gods. To whatever death thou wast destined 
when thou wast bom, o man, — we call after thee, do not die before 
thou art worn out by old age.^’ 

(10) Atharva-veday vii. 53. 

1. Amutralhuyad adhi yad Yamasya Brihaspate alhisaster amunchah | 
pratyauhatdm Asvind mrityum asmad devanam Agne hhishajd §achlhhih ) 
2. Sarh kramat&m md jihitam iariram prdndpdnau te sayujdv iha sidm | 
iatam jiva iarado vardhamano Agnis te gopdh adhipdh vasishthah | 3. 
Ayur yat te atihitam pardclmr apdnah prdnah punar d tdv iidm | Agnh 
tad dhdr nirriter upasthdt tad dtmani punar dvesaydmi te | 4. Md 
imam prdno hasid mo apdno avahdya para gdt | sapta rishihhyah enam 
pa/ridaddmi te enam svasti jarase vahantu | 5. PravUatam prdndpdndv 
anadvdhdv iva wajam | ayam jarimnah sevadhir arishtah iha vardhatdm | 
6. A te prdnam suvdmasi pa/rd yakehmam mvdmi te | dyur no viivato 

Compare the diirvs S\c0pos of Homer. 

Already quoted in the section on Yama, p. 312. 

Compare the section just referred to, p. 297 ff. 
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dadhad ayam Agnir mrenyah j 7. Ud vayarTi tamasas pan rohanto 
ndkam uttamam | devam devatra mryam aganma jyotir uttamam | 

‘‘ 1. Brihaspati, thou hast delivered us from dwelling in the realm 
of Yama, from the curse. The A4vins, — they who, o Agni, are the 
two physicians of the gods, — they have repelled death from us by their 
powers. 2. Continue associated, ye two breaths, inspired and expired ; 
forsake not his body : may they, united, remain with thee here. Live 
prosperously a hundred autumns. Agni is thy brilliant protector and 
lord. 3. May thy life, which has been dissipated afar, may thy 
breaths, come back to thee again. Agni has snatched it from the lap 
of Nirriti (Destruction) : and I introduce it again into thyself. 4. Let 
not his inspiration abandon him, nor his expiration quit him and 
depart. I commit him to the seven Eishis ; may they carry him on 
in health to old age. 5. Enter into him, ye two breaths, like two 
steers forcing their way into a cow-pen. May this man flourish here, 
an unmolested depositary of old age. 6. We restore thy breath. I 
drive away consumption from thee. May this excellent Agni sustain 
our life on every side. 7. Ascending from the darkness to the upper- 
most heaven, we have reached, among the gods, the god Surya, the 
highest luminary. 


(11) Atharva-veda, viii. 1. 

1. Antakuya mrityave namah prdndh apdndh iha te ramantdm | 
ihdyam astu purushah sahdsund suryasya hhdge amritasya loke | 2. Ud 
enam Bhago agrahhld ud enarJi Somo amSumdn | ud enam Maruto devdh ud 
Indrdgnl svastaye | 3. Iha te amr iha prdnah ihdyur iha te manah | ut 
tvd Nirritydh pdiehhyo daivyd vdchd hhardmasi | 4. Utkrdma atah 
purusha md \a patthdh mrityoh padhisam avamunchamdnah | md chhit- 
thdh asmdl lokdd agneh suryasya sandriseh | 5, Tuhhyam vdtah pavatdm 
mdtarisvd tuhhyam varshantu amritdni dpah | suryas te tame ham 
tapdti tvdm mrityur day atdm md pra meshfhdh | 6. Udydnam te purusha 
ndvaydnam jivdtum te dakshatdtim krinomi | d hi rohemam amritam 
sukhatli ratham atha jivrir vidatham d vaddsi | 7. Md te manas tatra 
gad md tiro hhud md jivehhyah pra mado md ^nugdh pitfin | viive devdh 
ahU rakshantu tveha | 8. Md gatdndm d didhlthah ye nayanti pard^ 
mtam | d roha tamaso jyotir ehy d te hastau rabhdmahe | 9. Sydmai 
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cJia tvd md iahalai cha preshitmi Yamasya yau pathirahshl ivdnau ] arvdn 
ehi md vi dldhyo md Hra tkhtha pardnmandh 1 10. Md etam panthdm 
anu gdh hhlmah esha yena purvarh na lyatha tarn hravlmi | tamah etat 
purmha md pra patthdh Ihayam parastad dbhayam te arvdk | 11, Rah- 
shantu tvd agnayo ye apsu antd rakshatu tvd manu&hydh yam indhate j 
mihdnaro rahshatu jdtaveddh divyaa tvd md dhdg vidyutd saJia | 12. 
Md tvd hravydd alhi mamsta drdt sankasukdt chara | rahshatu tvd 
Ryauh rahshatu Frithivi suryak cha tvd rahshatdm chandramak cha | 
antariksham rahshatu devahetyah | 13. Bodhak cha tvd Pratibodhak cha 
rahshatdm | Asvapnak cha tvd Anavadrdnak cha rahshatdm | Gopdyams 
cha tvd Jdgrivik cha | 14. tvd rahshantu te tvd gopdyantu tehhyo 
namas tehhyah svdhd | 15. Jivehhyas tvd samude Vdyur Indro Bhdtd 
dadhdtu Savitd trdyamdnah | md tvd prdno halafh hdsld asurn te ^nu 
hvaydmasi j-lO. Md tvd jamhhah samhanur md tamo vidad md jihvd 
harhih pramayuh hathd sydh | ut tvd Aditydh Vasavo lharantu ud 
Indragni svastaye ] 17. Ut tvd Byaur ut Frithivi ut Frajdpatir agra- 
hhit 1 ut tvd mrityor oshadhayo somardjmr apiparan | 18. Ay am devdh 
ihaivdstu ayam md hnutra gad itah | imarn sahakraviryena mrityor 
utpdraydmasi | 19. Ut tvd mrityor aplparam sam dhamantu vayodhasah | 
md tvd vyastahesyo md tvd agharudo rudan | 20. Ahdrsham avidam tvd 
punar dgdh punarnavah | sarvdngah sarvam te chaksJmh sarvam dyuk cha 
te ^vidam | 21. Vyavdt te jyotir ahhud apa tvat tamo ahramit | apa tvad 
mxityum nirritim apa yahshmam ni dadhmasi | 

‘‘1. Reverence to Death the Ender ! May thy inhaled and exhaled 
breaths gladly rest here. May this man remain here united with his 
spirit in the domain of the sun, in the world of deathlcssness. 2. Rhaga 
and Soma with his filaments, the divine Maruts, Indra, and A.gni, have 
raised him up to health. Here is thy spirit, here thy breath, here thy 
life, here thy soul. We rescue thee from the bonds of Hirriti by a 
divine utterance. 4. Rise up hence, o man. Casting off the fetters of 
death, do not sink downward. Do not depart from this world, from 
the sight of Agni and the Sun. 5. May the Wind, Matari^van, blow 
for thee ; may the waters shower immortality (or ambrosia) on thee ; 
may the Sun shine healingly upon thy body ; may Death pity thee ; 
do not die. 6. Thou must ascend, o man, and not descend ; I give 
thee life and perceptive power. Mount this pleasant and imperishable 
car, then, when aged, thou shalt declare a festival. 7. Let not thy soul 
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go away thither, let it not disappear ; do not wander away from the 
living ; do not follow the Fathers. May all the gods preserve thee. 

8. Do not long after the departed, who conduct men afar. Ascend 
from the darkness ; come into the light. We lay hold of thy hands. 

9. Let not the two dogs sent by Yama,®^® the black and the brindled 
[seize thee]. Come hither ; do not hesitate ; do not remain here with 
averted mind. 10. Do not follow this path; it is terrible; I speak of 
that by which thou hast not hitherto gone. This, o man, is darkness ; 
do not enter it. Beyond, thou hast fear ; on this side, thou hast 
security. 11. May the fires which are in the waters preserve thee; 
may the fire which men kindle preserve thee ; may Tatavedas Yais- 
vanara (the fire, which is common to all men) preserve thee ; let not 
the celestial fire, together with the lightning, consume thee. 12. Let 
not the flesh-devouring fire®^’ seek to harm thee ; go far from that 
wicked one. May the sky, the earth, the sun, and moon, preserve 
thee; may the air protect thee from the bolt of the gods. 13. May 
Wakeful and Watchful,- may Sleepless and Wakeful preserve thee. 
May Guardian and Vigilant protect thee. 14. May they protect 
and guard thee. To them be reverence. 15. May Vayu, Indra, 
Dhatri, and Savitri the deliverer, restore thee to converse with the 
living. Let not breath and strength abandon thee ; we call back 
thy spirit. 16. Let not any destructive demon, let not darkness find 
thee .... May the Adityas and Yasus, with Indra and Agni, raise thee 
up to health. 17. The sky, the earth, Prajapati have rescued thee. 
The plants with Soma their king, have delivered thee from death. 
18. Let this man remain here, o gods ; let him not depart hence to the 
other world. We rescue him from death with a charm of boundless 
efficacy. 19. I have delivered thee from death; may the vigorous 
breathe upon thee.®^® Let not the she-devils with dishevelled hair, or 
those that howl dreadfully, yell at thee. 20. I have snatched thee ; I 
have caught thee ; thou hast returned renewed, and perfect in thy 
members : I have obtained thy entire eye, and thy entire life. 21. 

See A.Y. v. 30, 6, above. 

6^“^ There are three hinds of fire, the Jeravyad, or funeral (here referred to), which 
devours dead bodies, the culinary {amad)y and the sacrificial. See the Yaj. S. i. 17, 
and the commentary there, and above, p. 217, note. 

See the 4th verse of the next hymn. 
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[Life] Lm breathed upon thee. Light has come to thee. Darkness 
has departed from thee. We remove from thee death, Nirfiti and 
consumption.” 

(12) Atharva-veda, vnr. 2. 

1. Arabhasva tm&m amritasya achhidyamana jaradashtir 

astu te I asum te ayuh punar d Ihardmi rajas tamo mopagdh md pra 
meshjhdh 1 2. Jivatdmjyotir ahhyehi arvdn d tvd hardmi iatasuradaya | 
avamunchan mrityupdidn aiastim drdgMyah dyuh prataram te dadliami | 
3. Vdtdt te prdnam avidam surydch chalcshur aham tarn | yat te manas 
tvayi tad dhdraydmi sam vitsva angair vadajihvayd ^^lapan | 4. Prdnena 
tvd dvipaddm chatushpaddm agnim iva jdtam ahhi sam dhamami | namas 
te mrityo chakshushe namah prdndya te ^karam | 5. Ayam jivatu md 
mrita imam samlraydmasi | krinomi asmai hlieshajam mrityo md puru- 
sham vadhih [ 6. Jlvalam naghdrishdm jlvantlm oshadhim aham | tray a- 
mdndm sahamdndm sahasvatlm iha huve asmai arishtatdtaye | 7. Adhi 
hruhi md ^Wabhathdh srijemam tavaiva san sarvahdydh ihdstu | Bhavd- 
iarvau mridatam sarma yachhatam apasidhya duritam dhattam dyuh | 
8. Asmai mrityo adhi hruhi imgm dayasva ud ito ^yam etu | arish\ah 
sarvdngah suirujjarasd iatahdyanah dtmand hhujam aknutdm | 9. Bevd^ 
ndm hetih pari tvd vrinaktu puraydmi tvd rajasah ut tvd mrityor aptpa- 
ram | drdd agnim kravyddam nirUhan jivdtave te paridhim dadhdmi | 10. 
Tat te niydnam rajasam mrityo anavadharshyam | patJiah imam tasmdd 
rakshanto hrahmdsmai varma krimnasi | 11. Krinomi te prdndpanau 
jar dm mrityum dirgham dyuh svasti | Vaivasvatena prahitdn yamadu-‘ 
tdm§ charato ^pa sedhdmi sarvdn | 12. Arad ardtim nirritim paro 
grdhim kravyudah pikdchdn | raksho yat sarvaiii durhhutarn tat tamah 
ivdpa hanmasi\ Agnes te prdnam amritdd dyushmato vanve jdta- 
vedasah \ yathd na rishydh aynritah sajur asas tat te kfinomi tad u te 
samfidhyatdm | 14. Sive te stdm Dydvdprithivl asantdpe ahhisriyau | 
^am te sHryah d tapatu ^am vdto vatu te hride [ S'ivdh ahhi ksharantu 
tvd dpo divydh payasvatih | 15. S’ivds te santv oshadhayah ut tod 
^^hdrsham adharasyah uttardm prithivim ahhi | tatra tvd ^'ddyaurahsha- 
tdm Suryachandramasav uhhd | 16. Yat te vdsah paridhanarn yam 
niviih krinushe tvam [ ^ivam te tame tat krinmah samsparse ^rukshnam 
astu te \ 17. Tat kshurena marchayatd sutejasd vaptd vapasi ke^a- 
imasru | iumhhan mukham md nah dyuh pra moshih | 18. Sivau te sidm 
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vriM-yavdv ahalaadv adomadhau | etau yalcahmam vi IddJiete etau rnuu'- 
chato amhasah | 19, Yad dindsi yat pihaai dhdnyam krishydh pay ah | 
yad ddyam yad anddyam aarvam te annam avisham krinomi [ 20. Ahne 
cha tvd rdtraye cha uhhdhhydm pari dadmasi \ ardyehhgo jighataulhyah 
imam me pari rahahata \ 21. Satam te ayutam hdyandn dve yuge trini 
^hatvdri krinmah | Indrdgnl visve devds te anumanyantum dhrimya- 
mdndh | 22. Parade tvd hemantdya vasantdya grishmdya pari dadmasi 1 
varshdni tuhhyam syondni yeshu vardhante oshadhih | 23. Mrityur ise 
dvipadam mrityxir Ue ehatushpaddm j tasmdt tvdm mrityor gopater 
^dlliardmi sa md hihheh | 24^. So ^rishta na marishyasi na marishyasi 
md hihheh [ na vai tatra mriyante no yanti adhamam tamah | 25. Satvo 
mi tatra jivati gaur asvah purushah pasuh ] yatredam hrahma kriyate 
paridhir jlvandya kam | 26. Pari tvd pdtu samdnehhyo ahhichdrdt 
handhuhhyah | amamrir hhava amrito atijivo md te hdsishur asavah 
kariram | 27. Ye mrityavah ekaiatam yah ndshtrdh atitdrydh [ munch- 
antu tasmdt tvdm devah agner vaisvanarad adhi | 28. Agneh iarlram asi 
pdrayishnuh rakshohd 'si sapatnahd | atho amiva-chdtanah putud/rur 
ndma hhesliajam | 

‘^1. Seize this boon of immortality; may long life, which cannot be 
cut off, be thine. I restore to thee breath and life ; do not depart to 
the mist (rajas) or to darkness (tamas) ; do not die. 2. Come hither 
to the light of the living; I rescue thee that thou mayest survive a 
hundred autumns. Loosing the bauds of death and imprecation, I 
lengthen out thy existence. 3. I have recovered thy breath from the 
wind, thine eye from the sun.®'® I place in thee thy soul. Keceive 
sensation in thy limbs. Speak, articulating with thy tongue. 4. I 
blow upon thee with the breath of bipeds, and of quadrupeds, as on 
Agni when he is born (i,e, on fire when kindled). I have paid rever- 
ence, o Death, to thine eye, and to thy breath. 5. Let this man live 
and not die. We restore him. I make for him a remedy. Death, do 
not kill the man. 6. I invoke for his safety a vivifying . . . . , living, 
delivering, strong, and powerful plant, 7. Befriend him ; do not seize 
him ; let him go ; though he is thine only, let him abide here with 
all his strength ; o Bhava and S'arva, be gracious ; grant deliverance ; 
remove evil and confer life. 8. Befriend him, Death, pity him ; let him 


See above in the section on Yuma, p. 298. 
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arise. Unharmed, with all his limbs, hearing perfectly, till his time of 
decay, let him obtain enjoyment during a life of a hundred years, 9. 
May the shaft of the gods pass thee by ; I bring thee across from the mist 
(see V. 1); I have rescued thee from death. Removing far away the flesh 
devouring Agni, I draw round thee a circle (see R.V. x. 18, 4) that 
thou mayest live. 10. Preserving him from that misty egress of thine, 
0 Death, which no one may escape by menaces, we make prayer a pro- 
tection for him. 11. I give thee thy breaths, death at thy full age,®^® 
long life and health. I drive away all the messengers of Yama, who 
roam about, sent by the son of Vivasvat. 12. We remove afar Evil, 
Kirriti, Grahi, and flesh-devouring Pisachas, and hurl all wicked 
Rakshases, as it were into darkness. 13. I ask thy life from the 
immortal, living, Agni, Jatavedas. I procure that thou mayest suffer 
no injury, that thou mayest also be immortal. May this be the fortu- 
nate result. 14. May heaven and earth in unison be auspicious and 
innocuous to thee. May the sun shine and the wind blow pleasantly 
to thy heart. May the celestial streaming waters drop down upon 
thee favourably. 15. May the plants be auspicious to thee. I have 
raised thee from the lower to the upper earth. There may both the 
sons of Aditi, the Sun and the Moon,®^^ preserve thee. 16. Whatever 
garment for clothing, or whatever girdle thou makest for thyself, we 
cause it to be agreeable to thy body; may it be soft to thy touch. 17, 
When, as a barber, thou shavest our hair and beard with a sharp and 
cleansing razor, while cleansing our face, do not rob us of our life. 18. 
Let the rice and barley be auspicious to thee, causing no consumption 
or other ailment. These two (grains) destroy consumption, and deliver 
jGrom calamity. 19. Whatever thou eatest or drinkest, the grain derived 
from husbandry, or liquid, whatever is or is not to be eaten — all that 
food I render for thee free from poison. 20, We commit thee to both 
the Day and the Night; preserve him for me from the goblins who 
seek to devour him. 21. We allot to thee a hundred, ten thousand, 
years, two, three, four, ages (yugas).®^* May Indra and Agni, may all 

Compare A.V. xix. 24, 4, 5, 8. 

The Moon is not in the Vedas generally reckoned among the Adityas. See 
above, p. 54 f. 

6*2 It would be difficult to say how great a duration is here denoted by this word ; 
but it must be one of great length, if the long periods of years, which are mentioned 
just before, may be taken as any indication. See the first vol. of this work, pp. 46 f. 
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the gods regard thee favourably, without hostility. 22. We commit 
thee to autumn, winter, spring, summer. May the rains be pleasant to 
thee, in which the plants grow up. 23. Death rules over bipeds; 
death rules over quadrupeds. Prom that Death the ruler I rescue 
thee; do not fear. 24. Thou, who art uninjured, shalt not die; thou 
shalt not die ; do not fear. They do not die there ; they do not go to 
the nethermost darkness, (25) every thing lives there, cow, horse, man, 
beast, in the place where this prayer is used, the bulwark of life. 26. 
May it preserve thee from curse from thy equals and friends. Be 
undying, immortal, long-lived ; let not thy breaths abandon thy body. 
27. May the gods deliver thee from those hundred deaths, from those 
dangers which are surpassable, and from that Agni Yai^vanara (fire of 
the funeral pile ?). 28. Thou, the medicament named Putudru (Butea 

frondosa), art the body of Agni, the deliverer, the slayer of Rakshases, 
and of rivals, and thou art the chaser away of diseases.’^ 


29 
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SECTION XXIIL 

BRIEF NOTES ON SOCIETY AND LIFE IN THE VEDIC AGE, AS 
REPRESENTED IN THE HYMNS. 

In the Introductions to the first three Yolumes of his translation 
of the Hig-veda (vol. i. pp. xl ff. ; vol. ii. pp. xv ff. ; vol. iii. xiv ff.), 
Professor Wilson has adduced from the hymns a variety of facts illus- 
trative of the social and political condition of the people of India, and 
of the advance which they had made in civilization at the period when 
those hymns were composed. I propose in this section to bring for- 
ward such further particulars, connected with the same subjects, as I 
have noticed in the hymns, without excluding the topics already eluci- 
dated by Professor Wilson. 

It is not only the facts which are directly stated or implied, in 
regard to the various subjects of inquiry, which may be understood as 
supplying the requisite information. Eefercnces of a corresponding 
character made to the gods, their dwellings, dress, ornaments, chariots, 
weapons, etc., may (as in such a stage of religious progress, more 
especially, men frame their gods after their own image magnified and 
idealized) be taken as applicable, mutatis mutandis^ to their worshippers. 

(1.) Country occupied hy the Vedic people^ their villages and cities. 

The country originally occupied in India by the Yedic people was the 
tract watered by the seven rivers, the modern Panjab ; but they gradu- 
ally extended themselves to the eastward and southward ; and in E.Y. 
iv. 36, 18 reference is made to two enemies living beyond {i.e. no doubt 
east of) the Sarayu {uta tyd sadyah dryd Sarayor Indra pdratah Arm- 
chitrarathd ^vadhiK). Por details I refer to the second volume of this 
work, pp. 373 ff. This country was no doubt in part cultivated, 
as we shall see that frequent references are made to agriculture. But 
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probably large tracts were covered by forests, which are sometimes 
referred to. See the references to Agni consuming the woods, above 
(p. 212) ; and the hymn to Aranyani, quoted in p. 422. 

As in our own day, in the north-west provinces of India and the 
Panjab, the houses, in places remote from the hills, and where the soil 
is alluvial, without any supply of stone, were no doubt constructed of 
mud.®“ Villages {grama) are mentioned in R.V. i. 114, 1 {visvam 
pushfam asmin grume andturam | “ may everything in this village be 
fat and healthy’^) ; i. 44, 10 {asi grdmeshu avitd | “ Thou (Agni) art 
the protector in (our) villages^^); i. 149, 4 {gdvah iva grdmam [ 
cattle come to a village’’) ; and x. 146, 1 quoted above. 

Cities or fortified places {pur) are also constantly mentioned. In 
one place it is said that Indra demolished a hundred cities of stone in 
favour of the liberal Pivodasa, iv. 30, 20, that {satam ahnanmayindm 
purdm Indro vi usyat .\ Divodusdga dusushe). Even if we should suppose 
this was a mythological reference to the aerial cities of the Asuras 
(comp. X. 67, 3), it might be received as evidence that they had as 
their prototypes stone-built cities on the earth, a circumstance in itself 
by no means improbable in tracts of country bordering on the hills, 
where stone is abundant. Iron cities or fortifications {pur ah dyasih) 
are mentioned in R.V. i. 58, 8 ; ii. 20, 8 ; iv. 27, 1 ; vii, 3, 7 ; 
vii. 15, 14; vii. 95, 1; viii. 89, 8; x. 101, 8, where the reference is 
either figurative or purely fanciful and mythological. Cities with a 
hundred enclosures or fortifications {§atahhuji) are referred to in 
i. 166, 8; vii. 15, 14 ; and although they are only alluded to as figu- 
rative expressions of the means of protection afforded by the gods, they 
no doubt suggest the idea of forts, consisting apparently of a series of 
concentric walls, as actually existing in the country at the time. 

(2) Eehgious worship. 

Let the reader tiy to conceive himself as living 3000 years ago or 
upwards in the province of India which has been above described. 
At that period the Indo- Aryans had for some time been settled in that 


Bricks {hhtalid) are frec^uently mentioned in the Brahma^as as used for tha 
.oonstruction of vedis^ or altars, but they may have been unbaked. 



452 


EELIGIOUS WOESflIP. 


region, and had begun to consider it as their home, though they were 
still molested by the barbarous tribes of another stock, and of a ruder 
religion, who had been previously in possession of the country, and 
naturally looked upon the intruders with dislike and dread. Conscious 
of their own superiority, and strong in their faith in the protection of 
their ancestral gods, the Aryans regarded these aboriginal tribes and 
their savage rites and character with abhorrence not unmingled with 
apprehension. We shall therefore suppose one of the small outlying 
village settlements of the Aryans to be situated on the edge of a forest, 
part of which has been cut down, cleared, and cultivated. The popu- 
lation has already multiplied to a considerable extent, and (as we shall 
see further on) a division of labour has been long established. The 
more thoughtful and contemplative class has now devoted itself to the 
worship of the gods ; the more enterprizing and warlike members of the 
community have assumed authority over the rei|J ; the great mass of 
the people follow the occupations of trade and husbandry; while a 
gradually increasing number of the adjoining barbarians is becoming 
incorporated in the growing society as slaves or handicraftsmen of the 
lowest description. 

Returning home in the evening through the forest, a member of one 
of the priestly families, who is at the same time of a poetical tempera- 
ment, experiences emotions such as are sketched in the hymn to 
AranyanI, which is quoted above in p. 422. Anxious to propitiate 
the favour of the gods, and to worship them all with the customary 
ceremonies, he is frequently found watching during the night (not with- 
out apprehension of attack from the aboriginal tribes lurking in the 
-adjoining thickets, or from the howling goblins with which his imagi- 
nation peoples the surrounding darkness), and looking for the signs by 
which he supposes the earliest appearance of the deities who usher 
in the day to be indicated. The hymns which are addressed to these 
divinities, the two Asvins and to Ushas (the Dawn), at least those 
which salute the arrival of the latter, do not spring from devotion 
ulone, but are the product of a deep poetical feeling, and a delicate 
imaginative power. The Alvins are the first to appear, the time of 
their manifestation being (as we have seen, p. 234) defined as that 
‘between midnight and the earliest manifestation of light; and their 
supposed advent is hailed with suitable hymns. Then, as the first 
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streaks of the ruddy dawn become visible in the east, the poet breaks 
out into an enthusiastic burst of devotion to the lovely goddess Tishas, 
who every lAorning renews her youth. Preparation is now made for the 
birth of the sacred Agni, who springs into life as soon as the physical 
instruments of his generation are brought into contact, is then duly 
lauded by his votary, and is imagined immediately to proceed as a mes- 
senger to summon the gods to whom sacrifice is to be offered by their 
worshipper. Soon after Surya (the sun) shoots up above the horizon, 
darting his rays across the firmament, and illuminating everything 
with his splendour ; and receives, under a variety of forms or epithets, 
the adoration of the delighted poet. In the hot season, when the 
ground has been parched by long drought, and all eyes are turned to 
the gathering clouds in the hope that they will soon discharge their 
watery treasures, Parjanya, the raingod, is besought to send rain; and 
Indra, the regent of the firmament, and the storm-gods, the Maruts, 
are supplicated to fulfil the functions which the imagination of their 
worshippers has assigned to them, of combating the malignant demons 
of the atmosphere, and compelling them to yield up the waters which 
they keep shut up in the clouds. The other gods, or a select number 
of them, are then invoked. Along with the recitation of hymns and 
prayers, various sorts of oblations are offered up at different periods 
of the day, to the several deities. 

(3) Bid the Vedic Indians malce images of their gods ? 

Professor Muller (Chips from a German Workshop, i. 38) answers 
this question in the negative. ** The religion of the Yeda,’’ he says, 
“knows of no idols. The worship of idols in India is a secondary 
formation, a later degradation of the more primitive worship of ideal 
gods.^^ On the other hand. Dr. Bollensen finds in the hymns clear 
references to images of the gods (Journal of the German Oriental 
Society, xxii. 587 ff.). He writes, “Prom the common appellation of 
the gods as divo naras, ‘ men of the sky,^ or simply naras (lares .^), 
‘men,’ and from the epithet nripesas,®** ‘having the form of men,’ 
P.Y. hi. 4, 5, we may conclude that the Indians did not merely in 

*-* Professor Roth fi.v. says that according to Sayana the word means “ having the 
form of men,” but perhaps signifies “formed, or adorned by men,” 
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imagination assign liuman forms to their gods, hut also represented 
them in a sensible manner. Thus in E.Y, ii. 33, 9, a painted image of 
Eudra is described : sthirehhir angaik pururupah ugrah habhrui iulcre- 
hhih pipiie kiranyaih | ‘"With strong limbs, many-forraed, awful, 
brown, he is painted with shining golden colours.’ E.V. i. 25, 13 
(where it is said of Varuna, that, ‘wearing a golden coat of mail, he 
veils himself in his radiance; spies sit round him’), appears also to 
refer to a sensible representation.” . . . . “ Still clearer appears the 
reference to representations in the form of an image in v. 52, 15 : nu 
manvdnah eshdm devdn akcha (the editions of Professor Muller and 
Aufrecht both read achhd) | ‘ I now pray to the gods of these (Maruts).’ 
Here it seems that the Maruts are distinguished from their gods, ue. 
from their images.” .... “ Besides the common expression vapus, 
tanu, rupa [‘body’ and ‘form’], there is in the oldest language one 
which properly denotes an image of the gods, viz., sandrii.” Much 
more is added in support of the same view. It is perhaps premature 
to attempt to decide on the validity of these proofs till it is seen what 
can be urged on the opposite side. 

(4) Kings and principalities. 

Kings are frequently mentioned in the hymns, i. 40, 8 ; i. 126, 1 ; 
iii. 43, 5 ; v. 37, 4 ; x. 33, 4, etc. In i. 85, 8, the Maruts are said to 
he of awful aspect, like kings {rdjdndh iva tvesJia-sandrisah). The 
country occupied by the Aryas was no doubt peopled by various 
tribes®^® and divided into numerous principalities. In E.Y. i. 126, 1, 
a king called Bhavya is celebrated, who dwelt on the banks of the 
Sindhu, or Indus {amanddyi stomdn prahhare mamshd Sindhdv adhi 
Tishiyato Bhdvyasya [ yo me sahasram amimita savdn aturto rdja kravah 
ichhamdnah). In viii. 21, 18, Chitra and other chiefs are alluded to as 
living near the Sarasvatl ( Chitrah id rdjd rdjalcdh anyahe yalce Sarasva- 
tim anu). Ten kings are alluded to as having fought against Sudas, 
vii. 33, 3 ; vii. 83, 6 ff. (see the Ist vol. of this work, pp. 319, 323 f ). 
numerous names of kings occur in the Eig-veda. The meetings, 
whether friendly or hostile, of princes are alluded to, x. 97, 6 {rdjdnah 
samitdv iva). In vii. 18, 2, Indra is represented as living in the 

See Both, Zur Litteratur und Geschichtc des Weda, pp. 131 C 
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society of his wives like a king, or dwelling amid lights, as a king 
among his wives, as Sayana explains: {rdjeva hijanihhih kshesM eva ava 
dxjulliih)^ which appears to indicate the existence of royal polygamy. 
In X. 40, 3, the Alvins are said to come to the libations like two 
kings’ sons {rdjaputreva savand *va gachhatah), When Mitra and 
Varuiia are represented in ii. 41, 5 ; v. 62, 6, and vii. 88, 5 (see above, 
p. 60), as occupying a great palace with a thousand pillars and a 
thousand gates, we may suppose that this is but an exaggerated 
description of a royal residence, such as the poets had seen.®*® And 
in the same way we may imagine that the description of Varuna in 
i. 25, 10, 13 (above, p. 59), as sitting in his house, arrayed in golden 
mail or raiment, surrounded by his messengers and exercising sove- 
reignty, was suggested by the ceremonial of a contemporary Raja’s 
court. It appears from R.Y. iv. 50, 8 (quoted in the Ist vol. of this 
work, p. 247), that it was regarded as eminently beneficial for a king 
to entertain a family priest : and in point of fact we find that the 
liberality of different princes to the rishis or priests by whom they 
were attended is celebrated in numerous passages (see the Ist vol. of 
this work, p. 259, and my article “ On the relations of the priests 
to the other classes of Indian society in the Vedic age,” Journal of 
the Royal Asiatic Society, for 1866, pp. 272 ff., where the names of 
numerous royal patrons are specified). The amount and variety of 
the presents lavished by these kings upon their spiritual advisers, con- 
sisting of cows, sometimes amounting to thousands (v. 30, 12 ff.), 
horses, chariots, lumps of gold (vi. 47, 23), dresses {dasusvan dasa 
Jcosdn daSa vastrd ^dhihhojand | daSo hirani/apindun Divodasud asdni- 
sham I dasa raihdn prashfimatah iatam gdh atharvahhyah Akvaihah 
Payave ^daddt), and elegantly-adorned female slaves (viii. 46, 33, adha 
syd yoshand mahl pratichl Vasam Asvyam | adhiruJemd vi niyate), even 
although we should suppose, — as we probably must, — ^that there is a 
great amount of exaggeration in the passages referred to, viz., i. 126, 
1 ff. ; V. 27, 2 ; v. 30, 12 ff. ; v. 33, 8 ff . ; v. 61, 10 ; vi. 27, 8 ; vi^ 
47, 22 ff. ; vi. 63, 9 f. ; vii. 18, 22 ff. ; viii. 3, 21 ff. ; viii. 4, 19 ff', ; 
viii. 5, 37 ff. ; viii. 6, 46 ff. ; viii. 19, 36 f ; viii. 21, 17 f. ; viii. 24, 
29 f. ; viii. 46, 21 ff. ; viii. 54, 10 ff. ; viii. 57, 14 ; x. 33, 4 ff . ; x. 

A.V. iii. 12, and ix. 3 contain prayers for the stability of a house at the time oi 
its construction. 
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62, 6 fp. ; X. 93, 14 f., is still a proof that very considerable wealth 
was possessed by these princes. One chieftain, Ka^u, son of Chedi, 
is even said to have given to the rishi ten kings, brilliant as gold, viii. 
6, 38 {yo me hiranya-sandriso dasa rajno amamhata). 

Towards the close of the Eig-veda two hymns occur (x. 173 and 174) 
in which blessings are invoked on a king. I shall quote the first, x. 173 : — 

1, A tvCL ^hdrsham antar edhi dhruvas tishthdvichdchalih | visas tvd 
mrvdh vdnehantu md tvad rdshtram adhi hhrasat | 2. Ihaivaidhi mdpa 
ehyoshthdh parvatah ivdchdchalih | Indr ah iveha dhruvas tishtha ilia 
rdshfram u dhdraya | 3. Imam Indr a adidharad dhruvam dhruvena 
Jiavishd I tasmai Somo adhi hravat tasmai u Brahmanaspatih | 4. Bhruvd 
dyaur dhruvd prithivl dhruvdsah parvatdh ime | dhruvam visvam idam 
jay ad dhruvo rdjd visdm ay am | 5. Dhruvam te rdjd Varuno dhruvam 
devo Brihaspatih [ dhruvam te Indr as cha Agnik cha rdshtram dhdraya^ 
tdm dhruvam | 6. Dhruvafn dhruvena havishd ahhi Somam mrisdmasi | 
utho te Indrah kevalir vih halihritas karat | 

have brought thee forward; remain in the midst; continue firm 
and immovable ; may all thy subjects desire thee ! may thy dominion 
not fall away from thee ! 2. Eemain here ; do not fall ; continue im- 

movable as a mountain ; abide here as firm as Indra ; support here the 
realm, 3. Indra with a firm oblation has held him firm ; may Soma, 
may Brahmanaspati, take his part. 4. Firm is the sky, firm the 
earth, firm these hills, firm is the whole world, and this prince is a 
firmly-established king over his subjects. 5. May king Varuna, may 
the divine Brihaspati, may Indra and Agni firmly maintain thy rule ! 
6. We urge the firm Soma with a firm oblation. And now may Indra 
make thy subjects devoted to thee alone, and bringers of tribute.^’ 

Mention is also made of rulers or governors under the title of pur- 
pati, lord of a city or fortified place (i. 173, 10), and gramam ruler of 
a village, or tribe, or band of men. The latter word occurs in x. 62, 
11 : sahasraddh grdmarpr ma rishan manuh suryendsya 'yatamdnd etu 
dakshind | “ Let not this man (Savarni), the leader of the people, suffer 
calamity : let his largess extend to the sun ; and in x. 107, 5, 
dakshinavan grdmamr agram eti | “The bestower of largesses walks 
in the front as a leader” (see above, p. 434). 

^ See the context in my paper on the priests in the Vedic age, Jour. E.A.S, for 

1866, p. 276 
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(5) Different ranlcs in society^ — rich and poor. 

As may be concluded from the facts already stated, we find in the 
hymns a distinct reference to rich and poor as existing in the com- 
munity. See R.V. x. 117, quoted above in page 431, where the 
existence of both classes is distinctly recognized, and liberality on the 
part of the wealthy is recommended. In x. 107, 10; the house of the 
donor of largesses is compared to a lotus pond, and is said to be em- 
bellished like a palace of the gods (above, p. 434, and compare x, 135, 
7). In viii. 4, 9, the man who is a friend of Indra is said to have 
horses, chariots, cows ; to be handsome, to enjoy vigorous vitality, and 
to come resplendent into the assembly rathl surupah id gomdn id 
Indra te aahhd | kcdtrahhdjd vayasd sachate. aadd chandro ydti sahhdm 
upa). 

(6) Domestic relations and life and morals. 

There are in the hymns distinct traces of the existence of polygamy, 
though it was no doubt the exception, and monogamy the rule. In 
some places the husband appears to be described as having only one 
wife, if we may judge from the fact that the latter is mentioned in the 
singular. Thus in i. 124, 7, Ushas is said to display her form, as if 
smiling, as a loving and well-dressed wife does to her husband {jdyd 
iva patye usati suvdsdh Ushdh hasrd iva ni rinite apsah ; compare iv. 3, 
2, and x. 71, 4). And in i. 105, 2, it is said d jdyd yuvate patim | 
^‘The wife embraces her husband.’’ In other places a plurality of 
wives is more or less distinctly intimated. Thus in i. 62, 11 ; patiih 
na patnir uiatlr uiantam sprisanti tvd iavasdvan manlshdh | “ Our 
hymns touch thee, o strong god, as loving wives a loving husband;” 
i. 71, 1 : upa pra jinvann usaiir uiantam patim na nityam janayah 
mnildh I svasdrah \ The loving sisters [i.e. fingers] have stirred up 
the loving [Agni], as wives dwelling together their own husbands;”®^® 
i. 105, 8 (=:x. 33, 2) : sam md tapanti abhitah sapatnir iva pariavah | 

My ribs” (or, according to the Nirukta and Sayana, the sides of the 
well) press painfully on me all around, like rival wives (literally, 

I should observe that both Silyana and Professor Benfey construe the epithet 
sanllah dwelling together, or in one house” with svasdrah “ the sisters,” and not 
yiiih janayah “wives.” 
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co-wives);’^ i. 186, 7: tam tin giro janayo na patnlh Burahhuhtamaffi 
naram nasanta | ** Hymns haste to him the most pleasing of heroes, as 
women who are wives ; ” vii. 26, 3 : janir iva patir ekah samano ni 
mamrije purah Indr ah su sarvdh J ‘‘Indra took to him all the cities, as 
(one) common husband his wives ; ’’ x. 43, 1 : pari shvajante janayo 
yathd patim | “ [The hymns] embrace [Indra] as wives a husband,^' 
The 8'atap. Br. ix 1, 4, 6, distinctly avows the principle of polygamy, 
and states the origin of the practice after its own fashion : Pumse purva- 
smai juhoti atha strihhyah | pumdmsam tad-viryma atyadadhati | eka8~ 
mai iva purhse juhoti hahvihhyah iva strlbhyah | tasmad apy ekasya 
pumso hahvyo jdydh hhavanti | uhhdhhydm vashatkdrena cha svdhdkarena 
cha pumse juhoti svdhdkarena eva strlbhyah | pumdmsam eva tad-viryena 
atyddadhdti \ “ He sacrifices to the man first, then to the women. He 
exalts the man in consequence of his vigour. He sacrifices to the man 
as to one, and to the women as to many. Hence also one man has 
many wives. He sacrifices to the man both with the vashatkara and 
the svahakara, to the women with the latter alone. He exalts the 
man in consequence of his vigour.’’ It seems to have been considered 
a misfortune for a woman to be left an old maid in her father’s house 
(see the case of Ghosha, above, p. 247). It would lead me too far to 
attempt to give any description of the marriage ceremonial, for which 
I must refer the reader to Weber’s Indische Studien, v. 177 ff. (see 
also R.Y. X. 109). Women appear to have been permitted to marry 
a second time, according to A.Y. ix. 5, 27 f., quoted above, in the 
section on Yama, p. 306 (see also the 1st vol. of this work, pp. 281 ff.). 
In i. 124, 7, Ushas is said to show herself, as a female, without a 
brother (her natural protector), is said to show herself to a man {alhrd- 
teva pufhse eti praiichi). Wicked liars are compared, in iv. 5, 5, to 
women without brothers, and evil-disposed wives hostile to their hus- 
bands {abhrdtaro na yoshano vyantah patiripo na janayo durevdh | pdpd-* 
sah santah anriidh asatydh idam padam ajanata gahhiram). 

The eleventh and twelfth verses of R.Y. x. 27, are as follows: — 
yasydnakshd duhitd jdtu dsa kas turn vidvan ahhimanyeta andham | 
kataro menim prati tam muchdie ya^ im vahdte yah im vd vareydt | 12. 
kiyati yoshd maryato vadhuyol} pariprltd panyasd vdryena | hhadra 
mdhur hhqvati yat supesdh svayam sd mitram vamtejane chit | 11. “Who 
knowingly will desire the blind daughter of any man who has one ? 
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Or who will hurl a javelin at him who carries off or woos such a 
female? 12. How many a woman is satisfied with the great wealth 
of him who seeks her ! Happy is the female who is handsome : she 
herself loves [or chooses] her friend among the people.’’ May we not 
infer from this passage that freedom of choice in the selection of 
their husbands was allowed, sometimes, at least, to women in those 
times? The Svayamvara, or selection of ther own husbands by kings' 
daughters, appears, from the Mahabharata, to have been a common prac- 
tice in later times. See the well-known story of Nala and Hamayantl. 

A passage has been quoted above (p. 82 note) from the Taitt. Br. 
ii. 4, 2, 7, the commencement of which, though not altogether clear, 
may be translated thus: ‘‘The divine and fortunate Indranl, wife of 
an excellent husband, was victorious by a part, in the acquisition of a 
husband.” Hid young women at that time compete for husbands ? 

The following allusion to the relations of a widow with her deceased 
husband’s brother occurs in a verse addressed to the Alvins, x. 40, 2 
(=Nir, iii. 15): Kuha -avid dosha kuha vastor Asvind kuhuhhipitvam 
karatah kuhoshatah | ko v dm sayutrd vidhaveva devaram mar yam na 
yoslid krinute sadasthe a | “ Where are you by night, Alvins, and 
where by day ? where do you alight ? where have you dwelt ? who 
draws you to his house, as a widow does her brother-in-law to the 
couch, or as a woman does a man ?” In his Illustrations of the Nirukta, 
p. 32, Professor Both refers, in elucidation of this comparison, to Manu, 
ix. 69, 70, where it is enjoined that in certain circumstances a widow 
shall be married to her deceased husband’s brother. In verse 60 it 
is ruled that the union shall only subsist until one son has been pro- 
created. It will thus be seen that the ancient law of India corre- 
sponded in this respect with that of the Jews, as expounded in Deu- 
teronomy, XXV. 5 : compare St. Matthew, xxii. 24 ff. This custom 
appears to be referred to in the somewhat obscure verse before us. 

By the kindness of Professor Max Muller I am enabled to give 
Sayana’s explanation of the verse : — Kincha vdm yuvdm ko yajamdnah 
sadhasthe'^ sahasthdne vedy-dkhye dkrinute^' \ pari char andrtham 
dtmdlhimuklilkaroti \ tatra drishtdntam dariayati \ ^ayutrd'^ Sayane 
vidhaveva'^ yathd mritahhartrikd ndri devaram^ ^ lhartrihhrdtaram 

alhimukhikaroti | mar yam na*^ yathd cha sarvam manushyam yosha^ 
sarvd ndrl samhhoga-kdle ^hhimukhikaroti tadvad ity arthah | “what 
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•worshipper places you in his own presence at the altar to serve you ? 
He illustrates this. As a woman whose husband is dead places her 
husband’s brother before her on the bed, or a woman at the time of 
sexual connection places a man before her.” Then follows a quotation 
from the Nirukta iii. 15, on the same verse. 

On the occasion of the marriage ceremonial, a wish is expressed in 
the bride’s favour that she may be a queen over her father-in-law, her 
mother-in-law, her husband’s sister, and his brothers, x. 85, 46 {samrOjnl 
ivaiure hhava samrujni hasrvdm hhava \ nanandari samrdjnl hhava sam^ 
rdjni adhi devjrisliu). In viii. 2, 20 reference is made to an unamiable son- 
in-law {airlrdh iva ju mu f u) ; but it is 'not very clear what he is intended 
to illustrate. In i. 109, 2, the poet says he has heard that Indra and 
Agni are more liberal than an inferior son-in-law, or a wife’s brother 
{airavam hi hhuriddvaitard vdm mjdmaiur uta vu gha syaldt), Yaska 
(Nir. vi. 9) explains the word vijdmdtri of a person who is not complete 
in all necessary requisites {asusamdptdj jdmdtuh) ; and adds that the 
people of the south always speak of this word as denoting a man who 
has purchased his wife {vijdmdtd iti iasvad dakshindjdh krltapatim 
dcliakshate j asiisamdptah iva varo ^hhipretah). 

Allusions to conjugal infidelity and sexual immorality are not 
wanting. In x. 34, 4, reference seems to be made to the gambler's 
wife being the object of other men’s intrigues {anye jdydm pari mrUanti 
asya yasya agridhad vedane vdjl akshah | see above, p. 426). In 
X. 40, 6, mention is made of a woman resorting to her rendezvous 
(nuhkritarh na yoshand) comp. x. 34, 5 (nishkritam jdrinl iva)^^^ which, 
if a married woman is meant, implies an adulterous connection. In 
ii. 29, 1, Mitra and Varuna are prayed to remove the worshipper’s 
sin, as a woman who bears a child secretly puts it away {are mat 
karta rahasur ivdgah),^^ In i. 167, 4, we find the words suhhrdh 

These words {rdsKkfitam na yoshan^ prove either conjugal infidelity, if yoshand 
or jdrird mean a married woman, or if they refer to an unmarried female, it would 
shew that young lovers made assignations, and therefore that women had more 
liberty, and were not confined as in later times. In i. 167, 3, occur the words guhd 
charantl manusho na yoshd ) “ Like a man’s wife moving or acting secretly.” 
Snyana, however, refers them only to the privacy of the female apartments. See 
'Wilson in loco. 

See Professor Wilson’s translation and note in loco, and Introduction to vol. ii* 
p. xvii. 
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iJiyaBO yavya sadhdranyeva ’Maruto mimihshuh | which Professot "Wilson, 
following Sayana, renders “ The radiant, ever-moving, Manits have 
mingled with (their) associate (lightning), like (youths) with common 
women/^ The words are quoted by Professor M. Muller, translation 
of E.Y. i. 176, but without any explanation on the point under con- 
sideration. 

In ix. 67, 10 ff. the poet prays, and twice repeats the prayer, that 
Pushan would protect him in all his goings, and provide him with a 
supply of damsels {avitd no qpSvah Pushd yamani ydmani d hhahshat 
hanydsu nah | 11. ay am somah hapardine ghritam na pavate madhu \ d 
hhahshat kanydsu nah 1 12. ay am te dghrine suto ghritam na pavate 
iuchi I d hhahshat hanydsu nah). The general opinion of the poet^s 
contemporaries in regard to the female sex appears to be intimated in 
the following words put into the mouth of Indra, viii. 33, 17. Indrai 
chid gha tad ahravit striydh asdsyam manah \ uto aha hraturh raghum j 

Indra declared that the mind of a woman was ungovernable and her 
temper fickle.’’ 

In Valakhilya 8, 3, mention is made of a gift of one hundred slaves 
{iatam dasan ati srajah). In E.V. viii. 46, 32, Professor Roth con- 
jectures {s.v, dasa) that the correct reading is iatam dasan | I 
received a hundred slaves.” (See my article on the priests in the 
Yedic age, Jour. R.A.S. for 1866, p. 275). Compare the word ddsa- 
pravarga in R Y. i. 92, 8, quoted above in p. 184, and translated 
in p. 186. 

As regards the morals of the people, in other respects than those 
which relate to the relations of the sexes, it may be mentioned that 
untruth is condemned in a verse already quoted, iv. 5, 5, and the 
gods are said (1. 152, 1 ; vii. 49, 3 ; vii. 84, 2) to punish lying. Fre- 
quent mention is made of the friendship borne by the gods to their 
votaries, which seems to imply the existence of a similar special re- 
lation of affection between some of their worshippers. See also hymn 
X. 71, translated in the third volume of this work, p. 256. In x. 117 
(as I have already noticed, p. 457) beneficence to the poor is commended. 

(7) JDresSy ornaments^ etc. 

References are made in various places to well-dressed females, 
iv. 3, 2 ; X. 71, 4 {jdyeva patye uiati suvdsdh) ; x. 107, 9, or to elegant, 
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well-made garments, v. 29, 15 {vastreva lhadrd suhrita). From these 
passages and others relating to jewels, as in viii. 46, 33, quoted above, 
p. 455, we may gather that considerable attention was already paid 
to personal decoration. We derive from them no information regarding 
the shape or materials of the clothing worn, further than may be learnt 
from the mention of sheep and of wool in certain texts (as i. 126, 7 ; 

vi. 15, 16; X. 75, 8). But it is difficult to conceive that cotton 
(which, as I learn from Professor J. H. Balfour, is supposed to have been 
indigenous in India), though not mentic|ned in the hymns, should have 
been unknown when they were composed, or not employed for weaving 
the light cloth which is necessary in so warm a climate. The form of 
the garments was probably much the same as among the modern 
Hindus, unless it be that some innovations may have been introduced 
by the Mohammedans. A turban or head-dress {uslmishaY^^ is men- 
tioned in the A.V. xv. 2, 1. 

Two of the Yedic deities, Eudra and Pushan, are said to wear their 
hair wound or braided spirally upwards into the form of a shell, as 
the word ‘‘kapardin^’ in E.V. i. 114, 1, 5 ; vi. 55, 2 ; and ix. 67, 11, is 
explained in the dictionary of Professors Bdhtlingk and Eoth ; and in 

vii. 83, 8, the same epithet is applied to the Tritsus (the tribe to 
which Yasishtha belonged) [svityancho yatra namasa hapardinah triU 
%avah)P'^ In x. 114, 3, a young female, handsome and brilliant (it 
does not clearly appear who she is, as the passage is obscure and 
enigmatical) is said to wear four of these braids {cliatushkapardd 
yuvatih supesdh ghritapratikd myundni vaste). And in vii. 33, 1, the 
priests of the family of Yasishtha are said to have their hair-knots on 
the right of their heads and to be robed in white {svityancho md 
dakshinatas-kapa/rdah ityddi\ comp. vii. 83, 8 already quoted).'’^^ In 
various passages already cited (pp. 149 f.) the Maruts are said to 
wear different sorts of ornaments, which were probably similar to what 
were worn by the poet’s countrymen or countrywomen. 

In regard to the word stpra see above, p. 149. 

See the rude picture of the god S'iva at the beginning of the Bombay edition of 
the Linga Purilna. But Wilson 8,v, kaparda, explains it merely as braided hair.’^ 

See Roth Zur Litt. u. Geschichte des Weda, p. 120. 
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(8) Food and drink. 

In the Eig-veda (see i. 23, 15; i. 66, 3 ; i. 117, 21, etc.) frequent 
mention is made of yava^ which in later Sanskrit means barley ; hut 
according to the Lexicon of Messrs. Bohtlingk and Eoth, s.v, appears 
to have, in early times, denoted corn in general. Eice {vrihi) according 
to the same authority is not referred to in the Eig-veda, but is named 
in the Artharva-veda, as well as barley, and masha (beans) and tila 
(sesamum orientale); see vi. 140, 2 {vrihim attam yavam attain atho md- 
sham atho tilam). Parched corn {dhand) is mentioned in several places 
of the E.V., as i. 16, 2 ; iii. 35, 3 ; iii. 52, 5 ; vi. 29, 4, as an offering to 
the gods ; and in iii. 35, 7, is said to be provided as food for Indra’s 
horses. Cakes (apupa) and meal mixed with curds or butter {karam^ 
lha) are said to be offered to the gods, iii. 52, 7 ; vi. 57, 2. Fruit 
{phala) is mentioned in iii. 45, 4 (see above, p. 107) ; i. 146, 5. 
Plants {oshadliiy virudh) are frequently alluded to, and are even invoked 
vi. 49, 14; vii. 34, 23; vii. 35, 5; x. 97, 1 ff., where some of them 
are spoken of as produced three ages before the gods; verse 1 \_ya.h 
oshadhih purvdh jdtuh devehhyas triyugam pijird\ ; and are said in verse 
4 to be divine \_devi1i\ ; in verses 3 and 15 to be some of them flowering 
and productive and fruit-bearing, and others not \_pushpavatih prasu- 
varlh I ydh phalinir yah aphaldh apushpuh ydS cha pmhpinili\y and in 
verses 11 and 12 to drive away disease. Medicaments iJbJieshaja) are also 
frequently referred to. The cutting up of flesh, apparently for sacri- 
ficial purposes, is mentioned in one place, i. 161, 10 {mdmam ekak 
pimiati sunayd ^^hhritam). In i. 164, 43 reference is made to the 
cooking of a bull as being a primeval institution {ukshdnam prisnim 
apachanta virus tdni dharmdni prathamdni dsan \ comp. x. 27, 2 ; x. 
28, 3).®^^ In V. 29, 7; viii. 12, 8; viii, 66, 10, mention is made of 
the gods cooking or eating large numbers of buffaloes (see above, 
p. 90). Prom the fact of these animals being ofiered in sacrifice, it 
may perhaps be inferred that they also formed a portion of human 
food. Intoxicating liquors are mentioned in the hymns. As regards 

See the “general note^' appended to Sir W. Joneses translation of Mann ; and 
Manu XL 59, where gobadha is mentioned as an upapdtahay or minor sin. See also 
verse 108. 
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the soma-juice, see above, p, 89, note 169. Wine, (though it does 
not appear from what material it was distilled)®^® was also in use, as 
appears from several passages already quoted, viz. i. 116, 7 (p. 246) 
and vii. 86, 6 (p. 66) ; and x. 107, 9 (p. 434). It is also mentioned 
in viii. 2, 12, hritsu pitdso yudhyante durmadaso na mrdydm [ When 
drunk they (the soma-draughts) contend in thy stomach, as men mad- 
dened with wine.” Swillers of wine, Burdhvah^ are mentioned in 
viii. 21, 14, as we have seen above (p. 112, note 201). In i. 191, 10, 
we find the following words : Sturye visham d sajami driiiih suruvato 
grihe | “I place the poison in the sun, like a [winejskin in the house 
of a keeper of wine.’^ See also Yaj, Sanh. xix. 5, 7 ; S'atap. Br. xii. 
7, 3, 8, and 12; xii. 8, 1, 16; commentary on Yaj. S. xix. 44; and 
A.Y. xiv. 1, 35 f. (translated in Weber’s Ind. Stud. v. 197). In 
regard to the light in which wine drinking was regarded in later times 
the reader may consult Manu, xi. 54, 90, 93-97, 148 f., 249. 

(9) Professions and trades. 

In E.Y. ix. 112, as we have already seen (p. 424), the variety in 
men’s tastes and pursuits is described, and some of their different occu- 
pations are mentioned, viz., those of carpenter, physician, priest, black- 
smith (compare x. 72, 2), poet, and female grinder of corn. That man 
is said to be a skilled physician, and both a slayer of Eakshases and a 
repeller of diseases, by whom all plants are collected, like kings in an 
assembly, x. 97, 6 {yatraushadhih samagmata rdjdnah samitdv iva | 
viprah sa uchyaU hhishag rahsliohd ^miva-chutanah). The construction 
of chariots is often alluded to, and the skill shown in the composition 
of hymns is described as a fabrication, and compared to the art of the 
carriage-builder, i. 61, 4; i. 62, 13; i. 130, 6; i. 171, 2; ii, 19, 8; 
ii. 35, 2 ; iv. 16, 20; v. 2, 11 ; v. 29, 15; v. 73, 10; vi. 32, 1 ; x. 
39, 14, etc. (see the 3rd vol. of this work, pp. 233, 235 f., 241). The 
Eibhus are, as we have already seen (p. 226), celebrated for their 
ability as workers in wood and metal, which further indicates the 
existence and appreciation of such skill at the period in question. 
Skill in the manufacture of weapons of war and other sharp-edged 

In Manu xi. 94, it is said to be of three kinds, gaudl, paishf, mddliviy distilled 
from molasses, meal, or the flowers of the madhu plant. 
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implements must have been common, as spears (vaSi)j swords or knives 
{asi\ axes (paraSUy avadhiti), are constantly mentioned, i. 162, 20; 
X. 79, 6 ; X. 86, 18 ; ix. 96, 6 ; i. 127, 3 ; vii. 104, 21 ; x. 28, 8 ; 
X. 53, 9; vi. 3, 5; vi. 47, 10; viii. 91, 19. Weaving, it is scarcely 
necessary to say, was universally practised, as we learn from the 
references already quoted to cloth, and from the metaphorical use of 
the verb voy “ to weave,’’ for the composition of hymns, etc. Thus in 
i. 61, 8 : {devapatmr Indrdya arham ahihatye uvuh | “ The wives of the 
gods wove a hymn to Indra on his slaughter of Ahi),” vii. 33, 9 and 12 
(see the 3rd vol. of this work, p. 247); x. 130, 1 (ibid. p. 277 f.). 
The warp and woof {tantu and otu) are both mentioned in vi. 9, 1 and 
2: ndham tantum na vijdnami otum ityddi [ “I know not the warp 
and I know not the woof,"’ etc. (These two verses are translated by 
Professor Eenfey in the Glossary to his Sama-veda, p. 76 ; see also 
A.V. xiv. 2, 51). The art of boat- or ship-building was well known, 
as appears from the frequent mention made of boats or ships {nan or 
plava)y i. 116, 3; i. 182,' 5 f . ; i. 131, 2; ii. 39, 4; viii. 42, 3; viii, 
72, 3 ; ix. 70, 10, propelled by oars, x. 101, 2 {ndvam aritraparanim). 
Ships are even spoken of as going to sea (see above, p. 244 f., and 
i. 25, 7, namh samudriyah ; vii. 88, 3 f.). The Asvins are said to 
have conveyed Bhujyu in a ship with a hundred oars [katdritrdfk 
ndvam), Eope-making also must have been practised, as ropes are 
mentioned, i. 162, 8,* or their absence referred to, ii. 13, 9 ; vii. 84, 2. 
Working in leather must also have been common, as hides {cliarmariy 
i. 85, 5 ; vi. 8, 3 ; vii. 63, 1), and skins for holding water or wine {driti) 
are constantly referred to, i. 191, 10 ; iv. 45, 1, 3 ; v. 83, 7 ; vi. 48, 
18; vii. 89, 2; vii. 103, 2; viii. 5, 19. Agriculture, as we have 
already seen (p. 427), is recommended to the gambler in x. 34, 13, 
and in the hymn to Aranyanl, x. 146, 6 (above, p. 423), the goddess 
is said to be untilled by husbandmen {akrishivala), E.Y. iv. 57, is a 
hymn in which the Kshetrasya pati, or deity who is the protector of 
the soil or of husbandry, is addressed, and a blessing is invoked on 
field operations, and their instruments, and on the cultivators {kindia). 
Compare x. 117, 7. Urvard, cultivated and fertile land, is men- 
tioned in various places. Watercourses {kulyd), which may or may not 
have been artificial, are alluded to in iii. 45, 3, and x. 43, 7 {aama* 
laharan aomdiaah Indram kulydh iva hradam)y as leading to ponds ot 

30 
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lakes ; and waters which are expressly referred to as flowing in 
channels which had been dug up for them, are mentioned in vii. 49, 2 
{yah dpo divyah uta vd sravanti khamtrimdh uta vd yah svayamjdh) ; 
and from this it is not unreasonable to infer that the irrigation of lands 
under cultivation may have been practised. In the Eig-veda we have, 
as Professor Muller observes (Transl. i. 223 f.), clear allusions to 
shaving, x. 142, 4, where Agni is said to shave the earth, as a 
barber does a beard (see above, p. 212). In viii. 4, 16, as interpreted 
by Professor Both, the worshippers pray that the god would sharpen 
them like the edge of scissors (sam nah sisihi Ihirijor iva hhuram). 
On the prevalence of debt, see Professor Wilson^s observations in the 
Introduction to his translation of the Eig-veda, vol. ii. p. xvii., and 
compare E.Y. x. 34, 10, quoted above, in p. 427. 

(10) Amiisementa, 

Gaming was a frequent amusement of the early Indians, as we learn 
from the hymn x. 34, which has been given at length above, p. 426, 
(comp. vii. 86, 6) j and from the frequent illustrations derived from 
the practice; see i. 92, 10; ii. 12, 4; ii. 29, 5 ; iv. 20, 3; v. 85, 8 ; 
viii. 45, 38 ; x. 42, 9 ; x. 43, 5. 

Dancers, or actors {nritu), seem to have afiPorded entertainment at 
the same period ; as we may gather from i. 92, 4, where Ushas is said 
to display herself like a professional person of this sort, who decks him- 
self with ornaments (see above, p. 185). In x. 18, 3,®^® allusion is made 
to the living going forth to dance and to laugh after a funeral [prdncho 
agdma nritaye hasaya). Drums {dundubhi) are mentioned in E V. i. 
58, 5 ; vi. 47, 29, 31 ; and a hymn in the A.V. v. 20, is addressed 
to this musical instrument. According to Professor Eoth (see 8,v, and 
Illustrations of Nirukta, p, 92) the word hakura^ which occurs in 
i. 117, 21 (and is explained by Sayana.as a thunderbolt) probably 
means a martial wind instrument. 

(11) Crime. 

Thieves or robbers {tayu^ taakara^ aUna^ paripanthinj muahlvan^ 
huraichit) are mentioned in some passages as infesting the highways, or 

g00 Professor Roth’s translation of the verse in Z. D. M. G. viii. 468 , and 
Professor Muller's in the same Journal ix. p. xvi. 
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stealing secretly (see above, p. 174 f. ; i. 50, 2 : a]^a tye tdyavo yathcL 
nakshatrCi yanti aktulhih ] ** The stars depart before the sun^s rays^ 
like thieves,’^ i. 65, 1; i. 191, 5 {ete u tye praty adrUran pradosham 
taakardh iva | ‘‘They have been seen in the evening like thieves^'); ii. 
28, 10 ; iv. 38, 5 {uta sma emm vaatramatJdm na tdyum arm krohanti 
kshitayo lhareshu | “Men cry after him in battles as after a thief 
stealing clothes”); v. 15, 5; v. 52, 12; vi. 12, 5; vii. 55, 3; vii, 
86, 5 : viii, 29, 6 ; x. 4, 6. 

(12) Animals, tame or wild, mentioned in the hymns. 

The mention of kine and horses®^’ (both in prayers to the gods to 
bestow them in abundance, and in the details of gifts conferred upon, 
poets or priests) is too frequent to require further specification. Sheep 
{avi, avihd, urd, mesha) are also frequently referi’ed to, i. 43, 6 ; i. 51, 1 ; 
i. 52, 1 ; i. 116, 16 ; viii. 2, 2 ; viii. 34, 3 ; ix. 6, 1 ; x. 95, 3 ; and 
goats [aja, chlidga) in i. 162, 3 f. ; and x. 90, 10. Allusion is made in 
X. 27, 17 to the cooking of a fat ram {pwdnam mesham apachanta vlrdh). 
In Yalakhilya viii. 3, reference is made to the gift of a hundred ewes 
{Satam urndvailndm). In i. 126, 7 the ewes of the Grandharis are 
spoken of as famous for their wool {roma^d Qandhdrindm iva avikd). 
Dogs are often alluded to. In ii. 39, 4 the two Asvins are compared 
to two dogs {svdnd iva). The mythological dogs of Yaraa have been, 
already referred to (in p. 294). A long-tongued dog which brought 
no good is mentioned as an object of dread to be driven away, ix. 
101, 1 and 13 {apa svdnam inathishtana sakhdyo dlrghajihvyam | apa 
ivdnam arddhdsam hata mahham na Bhpgavah). Apes, kapi, (x. 
86, 5), boars, vardha (viii, 66, 10; x. 28, 4), buffaloes, mahiaha (see 
above, p. 90 and 463), deer, mriga (i. 38, 5 ; i. 105, 8), rUya (viii. 
4, 10), jackals and foxes, kroshfri, lopdsa, x. 28, 4, and wolves, 
adldvrika (x. 95, 15), lions, sirnha (x. 28, 4; iv. 16, 14), wolves, vpika, 
vfiki, i. 116, 16; viii. 55, 8, as devouring sheep, viii. 34, 3 {urdm na 
dhunute vrikah), and deer, i. 105, 8 {vriko na trishnajam mfigam). 
Elephants also are possibly mentioned under the designation of mriga 
mrana viii. 33, 8; x. 40, 4 {vdram being an elephant in later 

In viii. 2, 2 allusion is made to be a horse being washed in a river [aha m 
nikto nadtihu). 
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Sanskrit) ; certainly under that of mriga hastin (the wild animal with 
the hand or trunk) i. 64, 7 ; iv. 16, 14. These texts are as follows: 
mrigCth iva hastinah khadatha vand | Te (Maruts), like elephants, 
devour the woods;®®* iv. 16, 14: mrigo na hasti tavishim ushunah 
simho na Ihlmah a/yudhani hihhrat [Indra] consuming force like an 
elephant : like a terrible lion, carrying weapons ; viii. 33, 8 (= S.V. 
ii. 1047) ; dand mrigo na vdranah purutrd charatham dadhe | which is 
thus rendered by Professor Hoth, 8,v. dana, 2, “ After feasting he runs 
hither and thither like a beast of prey.’’®®® x. 40, 4: yuvum mrigeva 
vdrand mriganyavo doahd vasfor havishd ni hvaydmahe | “We invoke 
you twain [Alvins] night and day, as hunters [seek to catch] two 
wild animals.”®^® In the first three of these passages the elephant 
(if meant in the third) is referred to merely as a terrible wild beast ; 
in the fourth there is an allusion to the hunting of wild animals, 
and if elephants are intended, we may perhaps infer that, at the 
period when that verse was composed, they had begun to be tamed. 
There seems no reason to doubt that in A.Y. ix. 3, 17, a female 
elephant is meant by Jmtini : “ Thou, hall (or house), standest 
on the earth with feet like a female elephant ” {mitd prithivydm 
tishthasi hastimva padvati). The author of this verse appears to 
have been accustomed to look familiarly at the animal close at 
hand. In the following verse from the Aitareya Brahraana, viii. 
23 (quoted by Professor Both «.r.) elephants are said by him and 
Professor Haug (transl. p. 26) to be understood by Sayana as in- 
tended by the word mriga : hiranyayena parivritun krishndn sukla^ 
dato mrigdn [ Mashndre Bharato ^daddt katam badvdni sapta cha | 
“Bharata bestowed in Mashnara one hundred and seven great herds 
of black, white-toothed wild animals, decked with gold.'’ In many 
passages, i. 138, 2; viii. 5, 37 ; viii. 6, 48; viii. 46, 22 and 31, we 
find the word wsAfra, which, in later Sanskrit, denotes a camel ; but 
according to Professor Roth (see s.v.) it means in the hymns a buffalo 
or a humped bull. Professor Aufrecht also informs me that in his 
opinion it signifies the latter. In one of the passages (viii. 6, 48) 
*38 See Professor Muller’s trans. of E.V. i. pp. 99 f. 

*39 Profesor Benfey, Samaveda, Transl. p. 288, renders the half verse thus : Like 
drops from a rutting elephant, falls in many places his moisture of blessing.” 

Sayana makes varand =^idrdulau^ “ tigers.” Compare viii. 56, 8, where 
teems to be an epithet of vfika^ wolfi” 
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the oxen are said to form a team of four yoked together {ushtran 
cliaturyujah), Yarious birds are mentioned, peacocks, mayUra (i. 191, 
14; iii. 45, 1; viii. 1, 25) : pigeons, (i. 30, 4; x. 165, 1 ff.) falcons, 

^yena^ vultures, gridhra (ii. 39, 1 ), ducks, chahravdka (ii. 39, 3), dti 
(x. 95, 9), swans, hamsa (i. 163, 10 ; vii. 59, 7), quails, mrtilCL 
^ (i. 112, 8). Serpents are of course frequently mentioned, and in one 
place, ix. 86, 44, reference is made to their casting their slough {ahir 
najurnum ati sarpati tvacJiam). 

(13) W'aTy armieSy armoury and weapons. 

Wars, as we have already seen (see above, p. 109 f., 454), are frequently 
mentioned in the Eig-veda. Some verses have also been quo1;^d, in 
p, 110, from Il.V. X. 103, a hymn in praise of Indra’s prowess, at the 
close of which he and other deities are supplicated to confound the 
enemies of his worshippers, and cause the arms of the latter to triumph. 
Il.V. vi. 75, is another remarkable composition of a warlike character 
in praise of armour, of the bow, etc. The following are a few of the 
verses, which are spirited : — 

1. Jimutasyeva hhavati pratiJcam yad varmi yuti eamadam upasthe \ 
anaviddhayd tanvd jaya tvam sa tvd varmano makimd pipartu | 2. 
Dhanvand gdh dhanvand jayema dhanvand twrdh samado jayema | 
dhanuh satror apakdmam krinotu dhanvand sarvdh pradUo jayema | 
3. Vakshyantlved d ganiganti karnam priyam sakhdyam parishasvajdnd | 
yosheva iinkte vitatd ’dhi dhanvan jyd iyam samane par ay anti | .... 6. 
Rathe tishpian nay ati vdjinah puro yatra yatra kdmayate smhdrathih ( 
ahhikundm mahimdnam pandyata manah pakchud anu yachhanti rakma’- 
yah I 7. Tivrdn ghoshdn kfirwate vrishapdnayah akvdh rathehhih saha 
vdjayantah [ avakrdmantah prapadair amitrdn kshinanti satrun anapavya^- 
yantah | 

“1. There appears like the lustre of a cloud when the mailed 
warrior stalks into the heart of the combat. Conquer with an un- 
scathed body; let the might of thine armour protect thee. 2. With 
the bow may we conquer cattle ; with the bow may we conquer in the 
struggle for the mastery ; with the bow may we conquer in the sharp 
conflicts ; the bow frustrates the desire of our enemy ; with the bow 

Professor Roth suggests s.v. that kapota may not always mean a pigeon, as the 
bird it denotes is sometimes connected with the owl (ulaka) and is regarded as on^ 
lucky. In X. 165, 1, it is called the messenger of Nirfiti or Evil. 
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may we conquer all the regions around. 3. The bowstring approaches 
close to the bowman’s ear, as if to speak to and embrace a dear friend ; 
strung upon the bow, it twangs like the scream of a woman, and carries 
the warrior safely through the battle .... 6. Standing on the chariot 
the skilful charioteer directs the horses whithersoever he wills ; laud 
the power of the reins, which from behind control the impulse [of the 
horses], 7. The strong-hoofed steeds, rushing on with the chaiiots, 
utter shrill neighings ; trampling the foe with their hoofs, they crush 
them, never receding.” 

The following is a free metrical rendering of the preceding verses : 

1. When, cased in mail, the warrior proud 

Stalks on defiant to the front. 

To bear the raging battle’s brunt, 

We seem to see a flashing cloud. 

Bold warrior, may thine armour bright 
Preserve thee scatheless in the flght ! 

2. May I the foeman’s malice foil 

With this my all-subduing bow ! 

May I, triumphant, lay him low, 

And all his goods and cattle spoil I 
This bow our foes with ruin whelms, 

And conquers all surrounding realms. 

8. The bowstring to the bowman’s ear 

Approaches close, as if to speak : 

Its twang is like a woman’s shriek : 

It guards the warrior’s soul from fear. 

6. See, yonder on the chariot stands 

The dauntless charioteer, whose skill 

His horses onward drives, whose will 
Their movements to and fro commands. 

The reins (their wondrous power extol!) 

Although behind, the steeds control. 

7. The impetuous coursers shrilly neigh, 

As forward to the flght they rush : 

Their trampling hoofs our foemen crush; 

They never shun the murderous fray. 
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In three hymns of the 8th Man^ala, 39, 40, and 41, each verse 
(except the last of hymn 40) ends with the words nalhantum anyake 
ao^me 1 ‘‘may all aliens or enemies perish ; and one verse, viii. 
40, 7, contains a prayer for victory over hostile combatants, and 
for their destruction {asmdkehhir nrihliir my am sdsahydma jpritanyato 
mnuydma vanushjatah). Hymn x. 133 contains prayers to Indra for 
victory and protection, and each of the first six verses concludes with 
the same terms nalhantum anyalceshdfh jydhdh adhi dhanvasu [ “ May 
the bowstrings of our enemies be snapped upon their bows.^^ 

War chariots are mentioned, as we have just seen, in vi. 75, 6 f, ; and 
also in x. 103, 10 (see above, p. 110). I am not aware that any means 
exist of ascertaining the form of their construction. They seem to 
have been drawn by two horses, and were probably formed so as to carry 
two persons, a charioteer and a combatant ; at least, this may be con- 
jectured both from the nature of the case, the practice of other countries, 
and from the fact of two or more deities being described as occupying the 
same car, in the cases of Indra and Vayu (above, p. 144), of Agni and 
the other gods (p. 202), and of Surya and the Asvins (p. 236). The 
diiferent parts and appurtenances of the Alvins’ chariot are alluded to 
above (p. 240 f., and note), and had no doubt their counterparts in 
those of their worshippers (see also above the account of Mitra and 
Varuna's chariot, in p. 42). The charioteer was, no doubt, like the 
Maruts (p. 151), furnished with a whip. Foot soldiers are men- 
tioned in A.V. vii. 62, 1, where Agni is said to conquer the most 
powerful opponents, as a combatant on a chariot overcomes men 
fighting on foot {ay am Agnih satpatir vriddha-vrishno rathiva pattln 
ajayat purohitah). Banners are alluded to as borne in battle, B.V. 
X. 103, 11 (see above, p. 110), and in vii. 83, 2 {yatra narah sama- 
yante kritadhvajah | “where men bearing ensigns meet in battle, 
etc’’). Senanl, “the leader of an army,” is metaphorically applied 
to one of the host of dice, x. 34, 12 {yo vah sendnir mahato ganasya). 
As regards the size of the armies, the Yedic poets are familiar with 
large numbers, at least as regards the hosts of the Dasyus, whether we 
are to take these as aboriginal tribes or mythological foes in the clouds. 
In i. 53, 9, 60,000; in iv. 16, 13, 50,000; and in iv. 30, 21, 30,000, 
are mentioned as destroyed by Indra. The battle of Sudas with the 
ten kings has been already refen'ed to (above, p. 454). Defensive^ 
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armour or mail (varman), is mentioned in Ti. 75, 1, already quoted, 
and is referred to in numerous other passnges, as vi. 75, 18 {marmdni 
ie varmana. chhadayami | protect thy vital parts with armour’’), 
and 19 ; vi. 27, 6. Vai’una and Savitri are each of them mentioned as 
being clad in golden or yellow mail (as the word drapi is interpreted 
by Sayana; Muller, in Ancient Sansk. Lit., 536; and Benfey, in R.Y. 
i. 25, 13;®^ while Eoth, explains it, perhaps with more proba- 
bility, as meaning “robe’^), i. 25, 13 {hihhrad drapim hiranyayam 
Varuno vaste nirnijam) ; iv. 53, 2 {jpikangam drapim pratimunchate 
havih). Various kinds of warlike weapons have already been mentioned 
above in subsection (9), p. 464 f. See also the accounts of the weapons 
assigned to Indra in p. 86 f., and vf the arms and armour of the 
Maruts in p. 149 f. and notes. 

(14) Poetry and speculation^ 

The elaborate character of the metres in which the hymns are com- 
posed has been adverted to by Professor Wilson, in the Introduction to 
the 2nd vol. of his translation of the Rig-veda. As regards the occa- 
sional beauty and variety of the illustrative imagery employed, and the 
moral depth of many of the reflections, I may refer to the hymns to 
Ushas translated above in section xiii. The hymn on the variety of 
human pursuits, ix. 112, that on gambling, x. 34, and the one on 
beneficence, x. 117 (all translated in the preceding section, pp. 424 fp.), 
may be cited as instances of close and acute observation of human life. 
The speculations on creation in x. 129 (above, p. 356) and in x. 82 and 
83 (p. 354), indicate the beginnings of philosophical reflection. As 
an instance of picturesque expression I may quote the epithet vriksha- 
keiuy as applied to mountains, in v. 41, 11 : upah oshadhlr uta no avantu 
dyaur mm, girayo vfikshakesaJi \ ** May the Waters, the Plants, the 
Sky, the Woods, the Mountains with their tresses of trees, preserve us.” 

In R.V. X. 70, 10, quoted in the 1st vol. of this work, p. 254, and 
in A.V. vii. 12, quoted above, in p. 438, allusion is made to social 
meetings, which appear to have been of a literary or learned character. 

In R.V. i. 116, 10, however, Benfey renders it by robe, or garment, as he does 
also in S .V. ii. 368=R.V. ix. 100, 9 (trans. of S.V. p. 266). In his glossary 
drapiy he translates it by coat of mail, where it occurs in R.V. ix. 86, 14. 
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(15) Conclusion, 

Although the hymns of the Eig-veda exhibit a simpler, a less 
advanced, a less definitely fixed and developed, stage of religious belief 
and conceptions than we meet with in the works of the earliest Greek 
poets, and a system of ideas widely diverse both from the mythological 
forms, and the theosophic opinions, of the later Indian pantheon, and of 
subsequent speculation, and although some of the customs and practices 
of that early age were different from those which prevailed in later 
times, it would be a mistake to suppose that, in the former period, the 
condition of society was of a very primitive description. On the 
contrary, the preceding inquiiy has brought into view many signs of a 
considerable progress in civilization, and in even a certain sort of re- 
finement, as then existing. (Compare the remarks of Professor "Wilson, 
in the Introduction to the second volume of his Translation of the itig- 
veda, p. xvii.) 
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Page 15, line 7. 

See A.Y. iv. 11, 6 (quoted in p. 361, at the foot), where the gods are 
said to have ascended to heaven, leaving their bodies behind.^* 

Page 15, line 11. 

In the two following passages the poets seem to claim affinity with 
the gods. 

viii. 27, 10: asti hi vah sajdtgam risadaso devaso asti Ctpyarn | 14. 
Pevdso hi sma manave eamanyavo viive sdkam sardtayah | 

viii. 72, 7 : adhi nah Indra eshdm Vuhno sajdtydndm | ita Maruto 
A^vind I 8. Pra Ihrdtfiivam suddnavo adha dvitd samdnyd | mdtur 
garhhe lhardmahe | 

Page 18, line 11, 

Compare the Taitt. Sanh., Ash^. 6, p. 18 of MS. 1702 of India 
Office Library ; Devdeurdh eamyattdh dean | te devah mitho vipriyuh 
dean | te anyonyasmai jyaishthydya tie}i\hamdndh panchadlid vyahrdmann 
Agnir Vasuhhih Somo Rudrair Indro Marudhhir Varunah Adityair 
Brihaspatir VUvairdevaih j te amanyanta amrehhyo vai idayn hhrdtri- 
vyehhyo radhydmo yan mitho vipriydh smah | yah nah itndh priyds 
tanuvas tdh samavadyama ha etdhhyah sa nirfrichhdd yah nah prathamo 
^nyonyamai druhydd ** iti | tasmad yah satdnunaptrlndm prathamo 
druhyati sa drttim drchhati | yat tdnunaptram aamavadyati hhrdtxivyd^ 
bhibhutyai hhavaty dtmand para Uya bhrdtrivyo bhavati ityddi | 

‘‘ The gods and Asuras contended together. The gods were hostile 
to one another. Striving with one another for the superiority, they 
parted into five divisions, Agni with the Yasus, Soma with the Eudras, 
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Indra with the Maruts, Yanina with the Adityas, and Bfihaspati with 
the Vi^vedevas. They then reflected : ‘ We are subject to our enemies, 
the Asuras, because we are hostile to one another. Let us unite our 
dear bodies ; and whoever shall first show enmity to another, let him 
be separated from his body.’ Hence, any one among persons who have 
bound themselves together by an oath, who first commits an injury 
falls into calamity. When a man joins in the oath tdnunaptra for 
the purpose of overcoming his enemies, he conquers, and his adversary 
is overcome.” 

The same story is told in other words in the Aitareya Brahmana, 
and I quote the words to show how these narratives are varied in the 
difierent Brahmanas : 

Ait. Br. 1, 24: Te devdh ahihhayur asmdJcam vipremdnnm anu 
idam asuruh ulhavishyanti^^ iti ] te vyuthramya amantrayanta ] Agnih 
Vasulhir udahrdmad Indro Rudrair Varunah Adityair Brihaspatir 
Visvair devaih \ te tathd vyuthramya amantrayanta | te 'hruvan ^^hanta 
yah eva nah imdh priyatamds tanvas tdh asya Varunasya rdjno grihe 
sannidadhamahai | tdhhir eva nah sa na mngachhdtai yo nah etad atikrd-^ 
mad yah dlulo hhavishud^^ iti | ^Hathd^^ iti | Te Varunasya rdjno 
grihe tanuh sannyadadhata | te yad Varunasya rdjno grihe tandh sannya- 
dadhata tat tdnunaptram abhavat | tat tdnunaptrasya tdnunaptratvam | 
tasmad dhur ‘‘ na satdnunaptrine drogdhavyam ” iti 1 tasmud u Asurdh 
na anvdhhavanti ) 

I quote Professor Haug’s translation of this passage ? ** The Devas 
were afraid, surmising the Asuras might become aware of their being 
disunited, and seize their reign. They marched out in several divisions 
and deliberated. Agni marched out with the Vasus and deliberated. 
Indra did so with the lludras ; Yaruna with the Adityas ; and Brihas- 
pati with the Viive Devas. Thus all, having severally marched out, 
deliberated. They said, ^ Well, let us put these our dearest bodies in 
the house of Yaruna the king {i,e, water) ; he among us who should, 
out of greediness, transgress this (oath, not to do anything which 
might injure the sacrifice), he shall no more be joined with them. 
They put their bodies in the house of Yaruna. This putting of their 
bodies in the house of Yaruna the king, became their Tdnunaptram 
(joining of bodies). Thence they say ; none of those joined together 
by the Tdnunaptram ceremony is to be injured. Thence the Asuras 



476 


APPENDIX* 


could not conquer their (the gods’) empire (for they had all been made 
inviolable by this ceremony).’^ 

Fage 65, line 13. 

Betu must mean ‘‘bonds,” not “ barriers.” See the quotation next 
following in the text, viz., vii. 84, 2 ; and compare E.V. ix. 73, 4, and 
X. 67, 4; and the word seira, rendered “a ligament, a fetter,” in 
Wilson’s Sanskrit Dictionary. 

Page 103, line 10. 

Compare E.V. i. 61, 2 ; i. 157, 6; viii. 1, 31 ; viii. 2, 37 ; x. 147, 
1, where faith or heart-felt worship to Indra or the Alvins is ex- 
pressed, or enjoined. 

Page 105, line 11. 

So in B.V. viii. 59, 7, it is said : na sim adevah apad uliam dlrghdyo 
marly ah [ “ o long-lived god, the godless man obtains no food.” 

Page 108, line 8. 

Indra is himself declared to be a priest and a rishi, viii. 16, 7 {Indro 
hrahmd Indrah^ ruhih). 

Page 118, line 19. 

See also Professor Max Muller’s Lectures on the Science of Lan- 
guage, ii. 427. 

Page 178, line 6. 

Karamhhdd, See Weber’s Indische Studien, ii. 306, and the Tait- 
tirlya Sanhita, ii. 6, 8, 4 f. : Tat Pushne paryaharan ] tat Push a 
prdiya data Wunat | tasmdt Pushd prapishta-hhagah \ adantako hi | 
“ They gave it to Pujhan ; and he, in eating it, pushed out his teeth. 
Hence, Pushan has ground meal for his share in the oblation ; for he 
is toothless.” See the later story about how Pushan lost his teeth, in 
the 4th vol. of this work, p. 168, 322. 

Page 217, line 10 from the foot, 

I have to thank Professor Muller for sending me a copy of Sayana’s 
note on the verse, R.Y. x. 16, 4. It is as follows ; — 

Ajah janana-rahitah iarlrendriyadi-hhaga-vyatirikta h antara-purusha- 
lakshano yo hhdgas te Agne te tvadlyena tapasd tapanena tarn tadvikam 
hhdgam tapasva tapanam Jcuru [ Tathd te tava iochih iokahetur jvdla- 
vUeshal^ tarn hhdgam tapatu Barhsharotu | tapah4ochir-archih-§ahddndm 
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mntdinSiya tdratamyena Ihedah ] He jatavedah te tarn yds tanvo mdrta^ 
yah sivdh sulcha-hetavah tanu-tapa-praduh tdbhir eva tanubhih pretam 
eukritdm ^obhana-karma-hdrindm lokam sihdmih vaha prdpaya | 

Of this I will translate only so much as refers to the important 
phrase ajo hhdgah | is the portion characterized as the inner 

man, devoid of birth, and of bodily senses and other parts.’^ 

Professor Aufrecht has favoured me with a statement of some farther 
grounds in support of his opinion as quoted in my note to p. 217. He 
urges (1) that the goat is sacrificed to Agni {agneyam ajam^ Satap. Er. 
vi. 2, 1.5, and Tandya Br. i. 8, 4, agnaye ^jam) ; (2) that it would be 
absurd to ask Agni to burn or warm the unborn part, that is, to do a 
material act to a thing beyond the reach of material influence ; (3) that 
in the Eig-veda hhdga is never used for part {pars)^ but only for share 
{sore) ; (4) that tap means only to bum, to consume by heat, not to 
warm ; (5) that vdtam dtmd gachhatu [ ‘4et the soul go to the wind,’’ 
had preceded in verse 3 ; so that there was no further occasion to refer 
to the man’s immaterial’ part. 

In regard to what is urged by Professor Aufrecht under his fifth 
head, I refer to what I have said on the sense of dtman in p. 313. 

Page 220, line 3 ; and 267 y line 16. 

On the sense of vritra and vriirahan see Professor Spiegel’s remarks 
in Kuhn’s Beitriige zur Yergleichenden Sprachforschung, vi. 388 f. 

Page 228, line 12 from the bottom. 

In reference to this myth Professor Aufrecht refers me to Dr. Kuhn’s 
Zeitschrift. i. 442, and to Professor Eoth’s explanation of it, ibid. p. 444. 

Page 264, line 14. 

Compare Aitareya Brahmana, iv. 7 ff., referred to above, p. 241, 
note 372. The story begins as follows : — 

Prajdpatir vai Somdya rdjne duhitaram prdyachhat Surydm Sdvi^ 
trim I tasyai sarve devdh vardh dgachhan j ‘‘ Prajapati gave his daughter 
Surya Savitrl in marriage to king Soma. All the gods came as the 
bridegroom’s friends.” 

Page 269, line 14. 

In ix. 92, 5, it is said that Soma protected the (Aryan) man and 
repelled the Dasyu {Somah prdvad manum dasyave kar abhikam). 
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Page 288, line 4. 

The Taitt. San. vi. 1, 4, 3, has the following story about Tama : — 
Pevdi cha vai Yamai cha aemin lohe hpardhania | sa Tamo devdndm 
indriyam virijam ayuvata | tad Yamasya ^.Yamatvam | te devdh 
amanyanta Yamo vai idam alhud yad vayam small ” iti | te PrajCi^ 
patim upadhavan | sa etau Prajdpatir utmanah ulcsha-vakau nirammita | 
te decah VaishnOvarunlfh vasam dlahhanta Aindram uhsJidnam | tarn 
Yarunenaiva grdhayitvd Vishnund Yajnena prdnudanta | Aindrenaiva 
asya indriyam avrinjata | 

“The gods and Tama contended in this world. Tama took away 
the vigour and energy of the gods. This is his characteristic. The 
gods reflected, * Yama has become the same as we are.^ They hastened 
to Prajapati, who formed from himself this bull and this cow. The 
gods sacrificed the cow to Vishnu and Yaruna, and the bull to 
Indra,” etc. 

Page 345, line 7, 

In R.Y. X. 30, 10, the Waters are called the mothers and the 
mistresses of the world {rishe janitrir hhuvanasya patnir apo vandasva)^ 

Page 361, line 3. 

In R.Y. X. 190, right (or the ceremonial), and truth, night, the 
ocean, etc., are said to have sprung from tapas ; Ritam cha satyam cha 
dbhlddhat tapaso ^dhi ajdyata 1 tato rdtri ajdyata tatah samudro arnavah | 
2. Samudrad arnavad adhi samvatsaro ajdyata | ahordtrdni vidadhat 
visvasya mishato vail | 3. Sdryd-chandramasau Lhdtd yathdpurvam 
ahalpayat | divafh cha pritkivim cha antanksham atho svah | 

“ Right and truth sprang from fervid tapas ; and thence sprang the 
night and the liquid ocean. 2. Prom the liquid ocean sprang the year; 
and it, the lord of all things that see, made the day and night. Dhatfi 
(or the Disposer) made the sun and moon as before ; and the sky, the 
earth, the air, and the heaven.’* 

Page 453, line 8 from the foot. 

See also Professor H. H. Wilson’s Preface to his translation of the 
Yishnu Purana, vol. i. pp. iii, f. (Dr. Hall’s edit.). 
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Bhatri, 31, 54, 159, 169 
Dhishana, 339 
Bhruva, 398 

Diodorus Siculus quoted, 
26 

Dionysus, 258 f. 

Diti, 13, 42, 147 
DiTodasa, 97, 219, 341, 
451 

Durga, 214, 256 
Durvasas, 324 
Dyaus, 7, 11,21 ff., 39, 76, 
100, 118 ff., 142, 156, 
205, 212, 267, 357 
Dyaushpitar, 33, 118 f. 


E. 

Earth, 7 , 11, 13, 21 ff., 
40, 76, 102. See Pj-i- 
thivT. 

Egyptian cosmogony, 26 
Ekashtaka, 79 f. 
Elephants, 467 f. 

Eros, 406 

Euripides quoted, 26, 28, 
90, 259, 298 


F. 


Fathers (Pitris) 267, 286ff., 
398 


G. 

Gaia, 76 

Gandharva, 289 f. 
Gandharvas, 13, 44, 262 
ff., 296, 308 f., 398,400 
*Ganga, 339, 344 
Ganges, 77 , 338 
Gayatri, 263 
Ghosha, 247, 458 
Gemeter, 26 
Gma, 34 
Go, 34 

Goethe quoted, 298 
Gomati, 344 
Gotamas, 186 
Gunas (the three), 309, 
377 

Gungu, 346 


H. 


Habakkufc, 3, 8 — 98 
Hades, 305 

Harivam^a, 8803 — 438 
Heaven, 7, 11, 13, 21 ff., 
102. See Dyaus. 
Helios, 145 
Hell, 312 

Hephaistos, 86, 199, 224 
Here, 24, 260 
Hermes, 173 

Herodotus quoted, 111, 
209, 432 

Hesiod quoted, 24, 76, 406 
Hixanyagarbha, 1, 31 f., 
354, 383, 390, 411 


Hiranyahasta, 247 
Homer quoted, 157 
Homeric hymns quoted, 
24, 155 
Hotra, 339 

I. 

Ignis, 199 
Ha, 339 

Indra, 8, 13, 17, 30 f., 
77 ff, 192, 229, 266 
Indrani, 82, 337 
Isaiah, 19, 1 — 98 


J. 

Jemshid, 1 
Jma, 34 
Juhu, 398, 411 
Jumna, 338 
Jupiter Pluvius, 77 


K. 

EakshTvat, 246 
Kala, 391, 407 ff., 411 
Kali, 243 

Kali (one of the dice), 430 
Kalpas, 325 

Kama, 347, 362, 402 ff«, 
411 

KamadyO, 244 
Kanada, 364 
Kapardin, 462 
Kapila, 364 

Kasyapa, 52 f., 80, 373, 
408 

Katha Upanishad, 308, 
330 

Kathaka quoted— 

3, 15— 82 
12, 5—392 
12, 10—232 

KaushTtaki Upanishad, 
308, 371 

Kavya Usanas, 86, 201, 
210 

Kavyas, 292 
Kronos, 24 
Krumu, 344 
Kshattriyas, 252, 389 
Kshetrasyapati, 465 
Kuhha, 344 
Kurukshetra, 252 
Kuyava, 95 


31 



482 


INDEX. 


L. 

XakshmT, 848 
Linga, 884 
Lokjiyatikas, 364 
Lucretius quoted, 28 f. 


M. 

Madhukasa, 381 
Madhuvidya, 382 
Madhyamikas, 364 
Mudhyaraiki Vack, 340 
Maghavan, 99, 102 
uabharata— 

i. 

8135—52 


ill. 

171, 14019, 15465—11 


vi. 

3019—343 


241 —372 
1184 — 15 
8657, 3667 —308 

6811 —343 

6812 ff.— 357 
7527, 7530 —408 

8810 ff.— 326 
8106, 8126 ff. \ 
8139 ff., 9877 f. >407 
10060 ) 
9449 ff.— 347 
9616 —372 
10836 —361 


xiii, 

51 ff.— 409 
7102 — 11 


xir. 

987 ff.— 377 
1444 — 15 
MakSdeya, 372 
Mak!, 339 

Idaitd Upaniskad quoted, 
893, 410 


Manes, 311 

Manu, i. 6 ff. referred to, 
369, 408 

i. 24—410 

Manu, Manush, 10, 79, 
113, 161,206, 209, 228, 
250 

Manus, 161 
M aiiyantaras, 161 
Manyu, 237, 361, 406 
Marka, 230 

Murkandeya purana, 233 
Marttiinda, 49 
Marudvfidh^ 344 
Maruts, 1(», 12, 79, 92 ff., 
110, 147 ff., 216, 285 
MatalT, 292 

Mutaria'van, 204 f., 219, 
380, 395 

Matsyapurana, sect. 116 — 
206 

Matthew, St., quoted — 
24, 30 ; 26, 64—98 
Mehatnd, 344 
Meru, 324 
Mithra, 70 ff., 120 
Mitra, 13, 37, 39, 47, 
61 ft, 54 f., 68 ff., 120, 
125, 156 f., et passim 
Mitradates, 71 
Mitrobates, 71 
Moon, 270, 391 
Mudgala, 324 
Mujavat, 261, 426 
Mundaka Upaniskad, 389 
Masknara 468 


N. 

Nackiketas, 308, 829 
Naighantuka, 9 
Nairuktas, 17, 143 
Namucki, 93 ff., 249 
Nandana, 324 
Naogkaitki, 121 
Narasiffika purana, 291 
Nasatya, 240 
Nasatyas, 10 
Navagvas, 293, 311 
Nigkan^i, 193 f. 

Night, i88 
Niryiti, 82 
Niryitis, 19 
Nirukta— 

ii. 3-374 
▼i. 9—460 


Nirukta continued^ 
vii. 1— 9 

— 5—3, 143, 050 

— 9—171 

— 27 ff.— 207 
ii. 26—338 
X. 26-372 

xi. 23— 60 

xii. 1—234 
— lOf.— 227 

— 19—207 

— 35— 39 

— 41— 17 
Nirvana, 326 
Nishti, 13 
NishtigrI, 13, 79 
Nodhias, 186 
Nonentity, 366 


0 . 

Ogni, 199 
Oromazes, 71 
Ouranos, 26, 33, 75 f. 
Ovid quoted, 60, 167 


P. 

Panis, 220 

Parameskt^kin, 381, 391, 
895,401,408 
Paramesk^kin Prajapatya, 
80 

Paravyij, 246 
Parjanya, 23, 38 f., 98, 
140 ff., 174, 262, 393, 
436 

Paniskni, 344 
Pasubandha, 316 
Pedu, 247 
Perkunas, 142 
Pipru, 96 
Pirfackas, 448 
Pityis, 44 (see Fathers). 
Plakska Dayamputi, 316 
Plato quoted, 165, 298, 
406 

Plutarch referred to, 71 

quoted, 167 

Polyphemus, 90 
Poseidon, 31 
Pradkana, 364 
Prajapati, 11, 16, 66, 80, 
164, 233, 264, 319, 362, 
372, 876, 881, 387, 890 
ff., 401, 408, 439 
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Prana, 893 iR 

Eig-veda 

continued ^ — 

PrasahS, 82 

34, 

10—164, 239 

Prisfni, 39, 147 


11— 9 

Prithiyl, 7, 11, 21 ff,, 119 

35, 

1— 52 

Psalms quoted, 85 

— 

2ff.— 162f. 

Purana, 398 

36, 

4-216 

Purumitra, 244 


18—286 

PmTiravas, 286, 421 


19—209 

Purusha, 31, 50, 80, 143, 

38, 

5—303 

316, 3G7 ff. 


9—150 

PQshan, 31, 81, 84, 168, 



13—282 

171 ff., 257, 269, 462 

. 39, 

5—150 


40, 

5f.— 279 


42, 

-174 


43, 

2— 35 

E. 

44, 

5—238 



10—451 

Eajanya, 371 


12—212 

Eaka, 346 

45, 

2— 10 

Eakshasas, 44 

46, 

3—241 

Eakshases, 101, 204, 270, 

48, 

— 181 

299 

50, 

—159 

Easa, 344 



2—467 

Eebha, 246 



12— 54 

Eibbus, 85, 166, 226, 284 

51, 

4, 0— 97 

Eig-veda quoted— 


8—113 


52, 

7— 91 

Matjidala i. 


8— "97 


55, 

1— 86 

1, 3—216 



3— 92 

— 4-200 



6—103 

3, 10—338 

58, 

4f.— 211 

— 12—339 



6—209 

20, 6-226 

’ 59, 

1, 5— 2l4f. 

22, 1—238 



2—206 

— 9—229 



6-220 

— 11—337 

61, 

6— 86 

— 19— 94 


8—466 

23, 13—174 



14— 99 

— 22- 343 

62, 

11—106, 457 

24, 1 f.— 45 

63, 

2— 92 

—6, 8, 10— 62 

64, 

7—150,468 

— 8—156 


8, 11—151 

— 9, 11— 65 

65, 

4-212 

— 15-46 

66, 

8—212 

25, 1, 12— 65 

67, 

3—214 

—7,9,11— 63 

68, 

2-210 

—10,13,18—59, 472 

— 

5—214 

27, 7 f.— 216 

69, 

1—206 

— 13— 12 

70, 

1, 3—215 

30, 16— 85 

71, 

1—467 

31, 1—200 

72, 

9— 40 

— 7—217, 284 

78, 

4—220 

— 10—216 

80, 

14— 96 

32, 2—86, 96 f., 224 

— 

16— 92 

— 5, 13— 96 

82, 

6, 6—81, 85 

— 9— 95 

84, 

1— 88 

— 14— 93 4 


4-265 


Eig-veda continued — 

34, 

19-105 

85, 

7— 96 

— 

8—151,464 

— 

9— 86 

87, 

3—160 

88, 

lf.-161 

89, 

5—172 

— 

10—43, 364 

91, 

1, 18—284 

—2, 6, 8, 21—269 

— 

22—267 

92, 

—183 

93, 

Iff.— 269 f. 

94, 

7—211 

— 

10 f.— 213 

95, 

2—109 

— 

3—208 

100, 

1— 99 

101, 

3—125 

— 

6—199 

102, 

2—103 

— 

8— 81 

103, 

2- 96 

— 

3—113 


5—103 

104, 

6 f.— 103 

105, 

2—457 

— 

1 

CO 

— 

17—281 

108, 

6—103 

109, 

2—460 

— 

4— 89 

110, 

2f.— 164 

111, 

1—86, 226 

112, 

6, 8—246 

— 

15—243 

— 

19—244 

113, 

—187 

— 

18—193 

114, 

1—451 

115, 

1—157 

116, 1, 3 

ff., 23—244 

— 

7—246 

— 

8—247 

— 

10—243 

— 

16—245 

— 

17—236 

— 

24—246 

117,3, 6,7,9,20,24—247 

— 

4—246 


9—240 

— 

13—236, 24S 

— 14f.,17f.— 246 

— 

20—244 



21—113 

118, 

it— 241 

— 

5— 23e 
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Kig-yeda 

continmd ' — 

Eig-veda 

continmdr — 

] Eig-veda continued^ 

118, 

6—243 

171, 

4—164 

19, 

3— 96 

— 

9—247 

173, 

6— 99 


4—107 

119, 

6—236 

175, 

6— 89 

20 

8— 92 

— 

6 f.— 246 

• 176, 

1— 81 

22, 

3—107 

121, 

12— 86 

179, 

6—285 

23, 

—274 

122, 

9— 68 

180, 

1— 240f. 


17—226 

123, 

2—184 

181, 

2—241 

24, 

Iff., 8—277 

— 

8—169 

— 

3—240 

26, 

3—280 

— 

6—190 

— 

4—235 

27, 

1— 54 

124, 

1—165 

182, 

3—249 


3f.— 66 f. 

— 

7—457 f. 

— 

6 ff.— 245 



10— 60 

125, 

5 f.— 285 

183, 

2—192 



14—46, 68 

^ 126, 

1—454 

184, 

2—243 

— 

16— 67 

— 

7-467 

185, 

1— 32 

28, 

4, 8— 62 

130, 

7— 97 

— 

3— 36 


, 5— 65 

— 

8—113 

186, 

7—106, 458 



6— 63 

131, 

1—31, 92 

188, 

9—225 

29, 

1—460 

— 

4—112 

190, 

If.— 279 

31, 

5—191 

133, 

6—147 

191, 

6—467 

32, 

4, 6 f.— 346 

134, 

3—144 

191, 

9— 54 

33, 

9—464 

— 

4—145 

— 

10—464 

34, 

2f.— 150 

135,: 

13, 4— 143f. 



35, 

8—354 

136, 

3— 36 



38, 

1—166 

138, 

1—180 

Mandala ii. 

— 2,7,9,11— 163 f. 

139, 

11— 10 



— 

9—126 

141, 

9—125, 215 

1, 

3 ff.— 219,282 

39, 

1 ff.— 242 . 

142, 

10—224 


13 f.— 202 1 

40, 

1 ff.-31, 180 

142, 

12—145 

2, 

7—283 

41, 

6— 60 

143, 

6—213 

4, 

3—206 


16—341 

149, 

3—213 

8, 

3—216 


17—342 

— 

4—451 

9, 

1-216 



151, 

9— 68 

11, 

7— 84 



154, 

6— 285 


9f.— 96 

Mandala iii* 

156, 

4—125 

— 

11— 89 



157, 1 

—165, 169, 239 

— 

14— 91 

2, 

11—212 

— 

4-249 

— 

18—113 

3, 

3f.— 200 

— 

6—243 

— 

19—114 


10—214 

169, 

If.— 21 

12, 

If.— 124 



11—205 

— 

6—166 

— 

3—24)5 

4, 

9—225 

160, 

2ff.— 22, 30 

— 

5—104 

5, 

10—214 

161, 

1 ff.— 226 

— 

6, 14—107 

6, 

6—214 

— 

10—463 

— 

7—158, 192 


6, 9—10, 213 

— 

14— 72 

— 

8f.— 109 

8, 

6—194 

162, 

22— 46 

— 

10—112 

9, 

9—12, 215 

163, 

13—285 



11 f— 97 

12, 

4, 6— *>20 

164, 

6—357 

14, 

1— 89 

14, 

4— /15 

— 

43—463 


4— 98 

20, 

4—218 

— 

46—219 

— 

6— 97 

21, 

1—210 

— 

49—342 

16, 

1— 93 


3—200 

— 

60— 17 


2—88, 115 

23, 

4-^338 

165, 

6 ff.— 16 



3— 96 

25, 

1—205 

— 

8— 92 


6—192 

— 

6—106 

— 

9— 99 

16, 

2-. 83 

26, 

2—282 

166, 

12— 36 


3- 86 ' 


7—210 

167, 

3—460 

17, 

99 

27, 

2, 7—200 

— 

4—460 

18, 

3-^86, 106 

29, 

1 ff.— 209 

m, 

2 ff.— 1^ 

19, 

2— 94 

. 30, 

6—30, 99 
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BigiTeda 

continued^ 

1 Big-Teda continued — 

Big*Teda continued-^ 

31, 

16—158 

5, 

13—191 

29, 15—462 

32, 

4— 92 

6, 

2—211 

30, 6—92, 100 


8—168 

8, 

2, 4—202,216 

31, 2—107 

— 

9 f.— 89 

12, 

4—46, 218 

— 4—85 f. 

— 

12 f.— 91 f 

13, 

2—169 

— 10— 91 

33, 

6—166 

14, 

2—169 

32, 1— 96 

34, 

1— 91 

16, 

14—468 

34, 2— 86 

— 

2— 99 

17, 

2—31, 100 

— 4—111 

— 

8— 30 

— 

4, 17—78, 105 

36, 1— 89 

— 

9—113 

— 

16—107 

37, 1, 4—107 

S5, 

4— 85 

18, 1,6, 10 E— 78 

41, 11—472 

— 

6— 89 

— 

3—229 

42, 6—100 


7— 88 

— 

4—100 

43, 11-340 

— 

9— 92 

— 

12— 16 

— 12—280 

36, 

7 f.— 89 

21. 

9—108 

46, 3— 41 

38, 

4— 84 

26, 

2—114 

48, 18 f.— 172 

43, 

7—262 


6—262 

62, 16—454 

44, 

2—158, 192 

28, 

1 f.— 267 

63, 4—150 

45, 

1, 4—85, 107 

30, 

1—124 

64, 1, 3—150 

46, 

2 f.— 99 

— 

3, 6— 18 

— 11—149 

47, 

1— 89 

— 

8ff.--192 

55, 1—151 

— 

3— 92 

— 14, 20-97, 451 

~ 4—285 

48, 

2f.- 77 

32, 

16— 90 

— 5 — 150 

— 

4—84, 229 

— 

17 ff.— 109 

67, 6—150 

49, 

1— 80 

33, 

6 f.— 226 

60, 2 f.— 150 

61, 

12— 89 

— 

11— 20 

62, 3— 68 

62, 

3- 90 

35, 

3, 8—284 

— 6— 60 

63, 

2—106 

36, 

18-450 

— 8—42, 60 

— 

4ff.— 81 

38, 

5—467 

63, 1— 60 

— 

6—104 

41, 

4-122 

— 2—285 

64, 

8— 82 

42, 

3—225 

— 3— 68 

5— 19 

43, 

6—236 

— 4—159 

— 

13—151 

45, 

4—241 

69, 1, 4— 68 

— 

18— 62 

' 46, 1 

, 3f.-144 

— 3— 36 

— 

19 f.— 40 

48, 

4 f.— 144 

73, 1—238 

55, 

—354 

60, 1, 

,4fr.— 278 

— 5—236 

— 

2—286 

61, 

9-.] 84 

74, 5—243 

- — 

10—216, 285 

62, 

2—192 

— 10—238 

— 

19—225 


4-^195 

75, 5—241 

56, 

1— 18 

63,2 

—164, 353, 472 

— 10—286 

— 

6 — 166 

— 

3, 6—166 

76, 3—239 

68, 

1—192 

64, 

2—14, 164 

78, 4 ff.— 247 

69, 

— 69 

— 

3—164, 166 

79, 9—195 

61, 

4, 6—191 

56, 

3— 30 

81, 2—191 

62, 9—172 

Mandala iv. 

1, 2, 4—219 

Mandala v. 

1, 4—201 

— 11—213 

— 2, 3—162 ff. 

~ 4, 5—169 f. 

82, 2 ff.— 163, 166 

— 6— 47 

83, —140 

86, 2—162 

2, 

6—216 

2, 

7— 65 

— 6— 62 

* — 

11— 43 

3, 

1—219 

— 7 f.— 65 

4, 

4—218 

4, 

9—218 


10—216 


10—285 

Mandala yi. 

6, 

1—214 

"9. 

3 f.— 210 

— 

4—126 

13, 

6—219 

2, 4 f.— 216 

— 

5—811,458 

26, 

5—216 

6j 6—216 
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Rig-yeda emUnuedr-^ 

7, 

1 f.— 206 

60, 

6—114 

— 

4— 14 

61, 1, 2, 7. 8, Ilf.— 340 ff. 


7—214 

63 

6f.— 241 

8, 

3—214 

71, 

If., 6—167 


6—218 

72, 

1, 2 — 168, 270 

9, 

1 f.— 465 

74, 

1, 3—270 


7—215 

75, 

lff.,6f.— 469 

13, 

14, 

1—218 

2—200 


18—472 

13,14,39,48—209,220 
17, 8— 92 

Mandala vii. 

— 

9— 96 

1, 

14—206 



10— 86 

2, 

1—211 



11—178 


3—209 

18, 

3—104, 114 

— 

6—191 


10—101 

— 

9—225 

19, 

3— 84 

3, 

6—212 

20, 

2— 92, 95 


7—218 

21, 

4— 85 

4, 

4—200 


6, 8—104 


6—217 



11—113 

5, 

4—215 

24, 

3—107 


6—220 


7— 15 

6 , 

1—214 



8—100 


2—216 

26, 

3—114 

— 

3—220 

27, 

4— 96 


5—191 

28, 

6—103 

— 

7—218 

29, 

2— 82 

11, 

1—202 

30, 

1, 6— 30, 100 

12, 

2—218 

36, 

1— 92 

13, 

1— 49 

39, 

3—193, 267 


2—215 

40, 

2— 89 

16, 

12— 43 

44, 23 

—159, 193, 267 


14—218 

— 22, 24—268 

16, 

3—211 

46, 

26—107 

18, 

2—454 

47, 

1 f.— 262 

20, 

6— 79 


3—90, 194 

21, 

6— 92 



5—268 


7— 17, 125 


6— 89 

23, 

3— 31 



8, 11—106,112 

— 

6—105 



16ff.— 110 

26, 

3—458 



18— 82 

27, 

3—107 



19—227 

30, 

1— 12 



23—455 

31, 

6—105 

49, 

7—340 


6—109 

60, 

2— 61 

32, 

18 f.— 108 



7—345 

33, 

2— 89 

61, 

6—22, 41 

— 

1—462 


7—441 

34, 

2— 32 

62, 

4—286 


20—225 



6—339 

— 

21 f.— 226 

63 & 54 —176 

36, 

8, 10—169 

65, 

—177 

— 

12—286 

66&67 —178 

86, 

2— 70 • 

68, 

—179 

37, 

3—107 


3—167 

38, 

2, 4—167 

69, 

11 f.— 13t 


8—163 


— -o 

88, 

4—47, 125 

39, 

2— 20 

40, 

1—167 


5—364 

45, 

1—162, 167 

49, 

2— 72,466 


3— 63 

62, 

2—441 

66, 

13—150 

57, 

1—160 


6—285 

68, 

12— 74 

60, 

1—168 

— 

2—167 

— 

3—156 

— 

4— 62, 166 

— 

6— 67 

— 

6 f.— 68 

61, 

6— 63 

63, 

1—158 

— 

2— 166f. 

64, 

2— 72 

65, 

3— 65, 476 

66, 

2— 61 

— 

4—169 

— 

11— 61 

— 

13— 68 

67, 

2 f.— 238 

68, 

3—242 

— 

7—245 

69, 

3—236 

72, 

2—249 


4—239 

— 

6—238 

75, 

6—191 

76, 

1—168 


4—193, 286 

• 77, 

2—187 


3—167 

78, 3—156 

, 159, 191, 205 

80, 

1—195 

81, 

4—195 

82, 

2f.— 1;:;3,169 

— 

6 f.— 122 

CO 

00 

1—114 

— 

2—471 

— 

8—462 


9—123 

84, 

2—65, 123 

85, 

3-~123 

86, 

3 ff.— 66 

87, 1, 2, 

3, 6 — 62 

— 

4— 63 

— 

7— 47,66 

88, 

2— 69 

— 

4ff.— 60,67 

89, 

1 ff.— 67 
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